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This interdisciplinary dissertation describes the pedagogy of Ignatius of Loyola (e.g., a 
Jesuit education is world-affirming, assists in the total formation of each individual within the 
human community) and examines its import for public schools. Chapter 1 establishes the 
research context within the historical landscape of Ignatian Pedagogy, with the dissertation 
question: Could the pedagogical philosophy of the Jesuit founder, Ignatius of Loyola, be used to 
apply and create a similar program/system of character formation in the New York City 
Department of Education (NYC DOE) schools. Character Formation is explained as the way 
youth are formed as whole persons to be in relationship with self and others, as active 
participants in a world where their flourishing is emphasized and their ability to be critical, 
reflective, and self-directed is enhanced by their psycho-social-environmental well-being.  
Chapter 2 presents a literature review to examine Ignatius of Loyola’s ideas about 
character formation. Chapter 3 continues the literature review, addressing concerns about the 
meeting of faith and education in public schools, this is done through the lens of feminist 
theology and pedagogy. Chapter 4 describes the strategy of program review of the Loyola 
Academy Encore Program of Character Formation that I employed to develop and form students’ 
character at the Jesuit-sponsored Loyola Nativity School in St. Louis, Missouri. Chapter 5 
examines a pilot study completed at one of my schools, 30Q151, the Mary D. Carter school, 
which tracked five special education students’ placement from a Most Restrictive Environment 
to a Least Restrictive Environment, in order to build their self-esteem and form their character. 
 
Chapter 6 discusses findings and implications for the NYC DOE if it were to consider 
developing a universal program of character formation based on the programs in place at Jesuit-
sponsored schools. Chapter 7 presents a theological-philosophical framework grounded in 
literature for creating the Beloved Community (e.g., King, Gandhi, Freire), my statement for and 
about how human beings flourish, e.g., ascending towards a rationalization for why public and 
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The ones who educate many to justice will shine like stars unto lasting eternities. 
-The Book of the Prophet Daniel (12:3) 
 
Become what you are, having learned what that is. 
-Pindar 
 
As persons of character we do not confront situations as mud puddles into which we have 
to step; rather the kind of “situations” we confront and how we understand them are a 
function of the kind of people we are. 
    -Stanley Hauerwas, A Community of Character 
 
First and foremost, I am extremely grateful to my supervisors, Professors Ernest Morrell, 
Pierre Faller, Christopher Emdin and Brian Perkins for their invaluable advice, continuous 
support, and patience during my Ed.D. study. Their immense knowledge and plentiful experience 
have encouraged me in all the time of my academic research and daily life. I would like to thank 
Provost Stephanie Rowely and Vice Provost for Student Affairs Thomas Rock and all the 
members of the Teachers College, Columbia University. It is their kind help and support that 
have made my study and life in New York City a wonderful time. Finally, I would like to express 
my gratitude to my parents Albert and Loretta Brenkert, my siblings, my friends, and my 
husband, Willian. Without their tremendous love, understanding, and encouragement over the 
past few years, it would be impossible for me to complete my study. 




Chapter 1. The Pedagogy of Ignatius of Loyola 
1.1 Charting the Course 
Please join me on a journey of dialogue and discovery, as Ignatius of Loyola, a 16th 
century Catholic saint, priest, and the founder of the Society of Jesus (the Jesuits) informs 
readers about how public schools can operate programs of character formation with their 
students in the 21st century. This conversation is unique, stemming from the Humanist Tradition 
through the Industrial Revolution to our Post-modern world; administrators and educators in 
public schools can learn much about their students through critical reflection about Ignatius’ 
philosophy of education and his pedagogical paradigm. From the beginning of our journey, I 
recognize the tradition of the Roman Catholic Church, its role in colonization and the 
maintenance of slavery, as well as its role in maintaining oppression/oppressive practices that 
counter the common good. I acknowledge that for nearly ten years I was a Jesuit Seminarian in 
good standing, and that I left the Jesuit order and formation to be a priest in protest of the firing 
of gays and lesbians from paid employment and volunteer positions in the Church (because they 
love people of the same gender and sexual orientation, cf. Brenkert 2020). 
The roots of my interdisciplinary studies dissertation lie in my own experience of public 
education in the Valley Stream Central School District, located on Long Island (New York). 
There I learned how to be a citizen, part of a multiethnic community whose demographics 
changed from a majority White population to a balanced mix of White and Black Indigenous 
People of Color (BIPOC) just as I graduated high school in 1998. About 9 years later, after a 
period of prayerful discernment, I entered the Jesuits and I learned about character formation 
firsthand, and witnessed, by my own experience as a faculty member at Saint Peter’s Preparatory 
School (Jersey City, New Jersey) the amazing program of character formation run by Jesuit-
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sponsored schools in the Jesuit Schools Network (JSN), formerly known as the Jesuit Secondary 
Education Association (JSEA)—something Fr. Pedro Arrupe, SJ, the Superior General of the 
Society of Jesus, called “a certain Ignacianidad,” essentially the logical consequence of students 
in receipt of a Jesuit education (cf. Arrupe, 1980). Still, Ignatius of Loyola, the founder of the 
Jesuits, saw beyond the physical boundaries of his schools; his Ignatian vision has never been 
limited to the Jesuits. Today, I am employed as a tenured monolingual school social worker for 
the New York City Board of Education (NYC DOE), working first in Queens and now in 
Brooklyn. I see great hope for applying the Jesuit school program (model) of Ignatian Character 
Formation to public schools, especially within the ones I have worked in for the NYC DOE. It 
cannot be emphasized enough: the NYC DOE has already embraced some ideas of character 
formation to the benefit of its students, families, staff and community. As such, this dissertation 
does not set out to destabilize the work of my peers and colleagues; I myself have completed the 
required NYC DOE trainings in implicit bias, therefore, my project is intentionally 
complimentary and supportive of the NYC DOE’s efforts to character form urban youth for a 
future we cannot predict. It is my hope to offer insight into and about the Ignatian Pedagogical 
Paradigm as a means to add additional emphasis and value, if not meaning about how public 
school character formation programs should be adaptable within complex context, all in an effort 
to see youth thrive.  
For nearly 10 years, I have worked in private Catholic Schools and public schools as a 
campus minister, teacher, guidance counselor, and school social worker. There is no question 
that public and private education helps students to grow as thinkers and to be formed as citizens. 
In contrast to the NYC DOE public schools I have worked in, all Jesuit schools are especially 
tasked with forming their students to become women and men for others—others being the 
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operative term that describes the least and most marginalized in society. A distinctive trait of 
Jesuit education is a concern for a foundational acquisition of culture (including through 
instruction in humane letters) and a spiritual zeal among youth. The Jesuit priest Juan de 
Bonifacio is recorded by another Jesuit priest and author of a text on teaching, Fr. Joseph de 
Jouvancy, as instructing teachers to consider “the education of youth to be the renewal of the 
world” (cf. Casalino & Pavur, 2019, p. 251).  
The Jesuit model of schools started in Messina in Sicily in 1548; the public school system 
in New York became a permanent system in 1812. For over 472 years, the Jesuits have educated 
youth around the world, with a program that is increasingly branded, wherein girls and boys will 
learn, among their academics these characteristics of education, e.g., tools of character 
formation: Magis (defined herein as striving for More); becoming women and men for others; 
care of the person; unity of heart, mind, and soul; Ad maiorem Dei gloriam (for/to the greater 
glory of God); and forming and educating students to become agents of change. Such a program 
of character formation continues for those young women and young men who decide to attend a 
Jesuit college or university within the network of Jesuit-sponsored institutions of higher 
education, known as the Association of Jesuit Colleges and Universities (AJCU). 
Why does character formation in public schools matter? For nearly 210 years, the NYC 
DOE has served and educated youth, attending to the needs of poor, middle-class, working-class, 
and immigrant families in public schools. In 2020, the NYC DOE projects to serve 1,126,501 
students in five boroughs, with demographics that look like this: 13.2% are English Language 
Learners (ELLs), 20.2% are Students with Disabilities (SWD), and 72.8% are economically 
disadvantaged. In many ways, each public school is autonomous of the NYC DOE’s central 
government, led currently by Schools Chancellor Meisha Ross Porter. Of the schools I have 
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worked at in District 30 (Queens), including 30Q70, 30Q92, 30Q111, 30Q127, 30Q227, 
30Q151, and 30Q384, there was no universal program or system of character formation as 
instituted by the staff at the Jesuit-sponsored schools. I do not suggest that Jesuit-sponsored 
schools have all the answers, or are better than public schools; however, they do offer a program 
of character formation (through practice/praxis) and virtue development (morality) that is worth 
considering as an application to or in concert with current NYC DOE programming in character 
formation. Nevertheless, I discuss how and why universal programs of character formation can 
have larger positive effects on the education of public school youth, while also demonstrating the 
types of support needed to maintain quality and program reach. The absence of such 
programming in the NYC DOE is a problem, one that was addressed (interdisciplinarily) through 
this dissertation.  
Such an incongruence or dissonance in programming in the public schools I worked at 
led me to formulate my dissertation question: Could the pedagogical philosophy of the Jesuit 
founder, Ignatius of Loyola, be used to apply and create a similar program/system of character 
formation in the NYC DOE schools where I worked? (Of course, the hope is for such a program 
of character formation to be developed in other public school districts and community schools.) 
It was, then, my hope that this research could be used to study the larger implementation and 
concomitant implications of universalizing a program of character formation in the NYC DOE 
(and other schools in the universe of large city public school systems). Such a program could 
parallel, if not partner with, the current implicit bias trainings being completed by administration 
and staff in the NYC DOE. I am aware that universality tends to be from a perspective of the 
dominant group, not of those who are marginalized; just as there is no objectivity without a 
standpoint, there is no universality without a standpoint. Hence, I attempted to create a 
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framework for creating the Beloved Community in Chapter 7. Then COVID-19 happened and, as 
a result, my dissertation took on a much more theoretical formulation, with attending pilot 
studies—all in an effort to provide indicators and recommendations about the possible formative 
and transformative value of creating a NYC DOE public schools program of character formation 
based on the pedagogical philosophy of Ignatius of Loyola, as captured by the Ratio Studiorum 
and the Ignatian Pedagogical Paradigm (IPP).  
To accomplish this work, I set out to present in my chapters the following material: 
Chapter 1 describes the pedagogy of Ignatius of Loyola, and Chapter 2 examines his ideas about 
character formation in the context of the literature on this same subject. Chapter 3 serves to 
address concerns about the meeting of faith and education in public schools; this is done through 
the lens (hermeneutic) of feminist theology and pedagogy; this Chapter tackles critical theory by 
advancing it onward to an emancipatory, albeit practical application. Chapter 4 presents a pilot 
study for one way in which I helped to develop and form the character of students at the Jesuit-
sponsored Loyola Nativity school in St. Louis, Missouri. Chapter 5 examines a pilot study 
completed at one of my schools, 30Q151, the Mary D. Carter school, which tracked five special 
education students’ placement from a Most Restrictive Environment (MRE) to a Least 
Restrictive Environment (LRE), all in an effort to build their self-esteem and form their 
character, e.g., to enhance their flourishing as individuals and as members of the school-wide 
community. Chapter 6 discusses findings and implications for the NYC DOE if they were to 
consider developing a universal program of character formation based on the programs in place 
at Jesuit-sponsored schools. Special attention is placed on the formative and transformative value 
of programs/systems of character formation, as well as the limitations of such programming in 
public schools. The conclusion to Chapter 6 recalls what has been accomplished herein and ends 
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on character formation and human flourishing with the prescient words of the poet William 
Wordsworth in his poem ‘A Character’ (written in 1800, cf. Wordsworth, 2018). Chapter 7 
presents a framework for creating the Beloved Community, my statement for and about how 
human beings flourish, e.g., ascending towards a rationalization for why public and private 
schools need programs of character formation in the 21st century. 
Much time and energy have been spent on writing about achievement, inspiration, 
differentiated instruction, and motivating NYC DOE youth to learn. Much less time and energy 
have been spent on developing curriculum that promotes character formation in public schools. 
Like Ron Berger (2004, p. 154), I am intrigued by these deeper questions: How do I really know 
what I have done for students? What have the students done for me? How do I know what my 
public schools have done for students in the long run? How does one measure, evaluate, and 
assess something like this? One thing is for sure: schools cannot be self-protective any longer; 
they must help: (1) produce students who feel agency over their own learning; (2) empower 
families towards greater interconnectivity; and (3) forge long-lasting connections between 
collaborators: (a) community, school, and family; and (b) family, students, and school 
representatives. Schools, whether Jesuit or public, should aim through the educational process 
for one common purpose: the formation of a balanced person with ongoing habits of reflection.  
Character formation is explained as the way in which youth are formed as whole persons 
to be in relationship with self and others (and perhaps a higher power of their choosing), as 
active participants in a world where their flourishing as part of the group called humanity is 
emphasized and their ability to be critical, reflective, and self-directed is enhanced by their 
psycho-social-environmental well-being. I believe NYC DOE public schools can accomplish this 
by learning about character formation and human flourishing from the successful model of Jesuit 
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Education employed by Jesuit-sponsored schools across the world. In so doing, our NYC DOE 
public school students can also become men and women for others, as members of the human 
community. The analytical educational philosopher R. S. Peters (1986) understood character 
formation, an aim of education throughout time, as important because an individual’s character  
represents [his/her/their] own distinctive style of rule following. But it represents an 
emphasis, and individualized pattern, which is drawn from a public pool (sic culture). 
Character traits are internalized social rules such as honesty, punctuality, truthfulness, 
selflessness. A person’s character represents [his/her/their] own achievement, 
[his/her/their] own manner of imposing regulations on his inclinations. But the rules 
which [he/she/they] imposes are those into which [he/she/they has/have] been initiated 
since the dawn of [his/her/their] life as a social being. (p. 57) 
 
The production of such citizens would augment the common good and the search for the good 
life, something the U.S. President Joseph R. Biden, who is also familiar with Jesuit Education 
and Ignatian Spirituality, addressed in his January 20, 2021, inaugural address when he 
paraphrased Augustine of Hippo: “Many centuries ago, St. Augustine, a saint in my church, 
wrote that a people was a multitude defined by the common objects of their love” (cf. Augustine 
of Hippo, City of God, 19.24).  
1.2 The Pedagogy of Ignatius of Loyola  
Ignatius of Loyola’s (b. 1491-d. 1556) experience of God led to greater freedom—hence, 
how he organized his First Principle and Foundation in his Spiritual Exercises to reflect his lived 
reality of freedom. By 1565, the society numbered more than 3,500 members, while today there 
are more than 12,000 Jesuits worldwide. The Society has existed for more than 450 years. In 
2013, the first Jesuit Pope, Pope Francis I, was elected to lead the world’s 1.2 billion Roman 
Catholics. Pope Francis, like Ignatius of Loyola, has made the Jesuit brand, especially in 
education, global.  
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The Society of Jesus officially came into existence with the papal bull Regimini militantis 
Ecclesiae on September 27, 1540. The Formula of the Institute of the Society of Jesus stated that 
the Jesuits were founded chiefly for this purpose: 
to strive especially for the defense and propagation of the faith and for the progress of 
souls in Christian life and doctrine, by means of public preaching, lectures, and any other 
ministration whatsoever of the word of God, and further by means of the Spiritual 
Exercises, the education of children and unlettered persons in Christianity, and the 
spiritual consolation of Christ’s faithful through the hearing of confessions and 
administering the other sacraments. (cf. Jesuit Constitutions, 1550 Formula, no. 1, v. 1-2, 
pp. 2f. in Pavur, 2005, The Ratio Studiorum, p. 238) 
 
Over time, the Jesuits’ education of children would take place in different settings, e.g., the 
gymnasium (the teaching of language and literature), the college (which included the arts), and 
the university (Jesuit Constitutions). Indeed, the Jesuits instructed lay students in a systematic 
way, unique to the Society of Jesus. The story of the Jesuits is uniquely tied to the Catholic 
Counter Reformation and the Humanist and Scholastic Traditions. Ignatius’ philosophy of 
education advocated a purification and transformation of the universal, human, and religious 
nature of man’s relationship with God, the other, and society. Ignatius believed teachers “should 
make it their special aim, both in their lectures and when occasion is offered outside them, too, to 
inspire the student to the love of God our Lord, and to a love of the virtues by which they will 
please him” (Cueva et al., 2009, p. 13). In 1548, the Jesuits, who were already deeply influenced 
by the Humanist Tradition and the Renaissance, opened their first school in Messina, Sicily. 
Many other schools followed; the Jesuit curriculum included Aristotle, Descartes, Moliere, and 
Voltaire (see O’Malley in Traub, 2008, pp. 43-45). It was a deeply liberal classical education “in 
an effort to affect the identity and state of flourishing of the learner” (Arthur, 2020, p. 20). The 
Society of Jesus’ celebrated and founding document and plan of Jesuit education, including its 
principles and methodology, is titled the Ratio Studiorum, published in 1599 and revised in 1616. 
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At its core, the Jesuit educational system was (and now is) inwardly directed (ad intra), 
ultimately for outward (ad extra) purposes (Pavur, 2019, p. 47).  
At the inception of the Ratio Studiorum, Fr. Claudio Acquaviva was the Superior General 
of the Society of Jesus. Following the suppression of the Society of Jesus in 1773 and full 
restoration of the order in 1814 by Pope Pius VII with the Papal bull Sollicitudo omnium 
ecclesiam, the Ratio Studiorum was reissued in 1832. The motivation for the mission of Jesuit 
priests and brothers was to educate the young and to form teachers; their educational philosophy 
was based on the concept of Christianitas, the practice (sic art) of Christian living (Pavur, 2019, 
p. 48). Later, Pedro Ribadneira, an early Jesuit, informed King Philip II of Spain about the 
purpose of Jesuit schools: “the proper education of youth will mean improvement for the whole 
world” (p. 53). By the 18th century, there were already 800 Jesuit educational institutions, 
including more than 20 universities. Today, the Jesuits in the United States organize these 
institutions into two organizations: the Association of Jesuit Colleges and Universities (AJCU) 
and the Jesuit Schools Network (JSN), formerly known as the Jesuit Secondary Education 
Association (JSEA). In the United States, there are 27 Jesuit colleges and universities and 60 
Jesuit-sponsored high/middle/grammar schools, including the Nativity Jesuit Academies and 
some in the Cristo Rey Network of Schools. Jesuit education emphasizes individual care and 
concern for each person, empowers the student to act beyond self-interest (to develop a 
preferential option [concern] for the poor), and promotes life-long reflection and openness to 
growth.  
The Ratio Studiorum gives life to the IPP, which is now well established as a guidebook 
at every Jesuit-sponsored high school, university, college, grammar and elementary school. The 
foundational documents of the system and network of Jesuit education, the Ratio Studiorum or 
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the IPP, do not seek to indoctrinate or exploit students, but rather to promote social justice and 
the humanization of the poor; they are derived from a religious order where culture and 
education are friends, not enemies (cf. O’Malley in Traub, 2008, p. 61). According to the IPP, 
the teacher and the student have a dual responsibility in the learning process, e.g., to think about 
both teaching and learning (cf. Metts, 1995). As such, the IPP initiates the Teacher-Learner 
Relationship. The paradigm of the IPP is context, experience, reflection, action, and evaluation. 
The three main principles of the IPP are experience, reflection, and action. These principles lead 
to the person’s growth, e.g., intellectually, emotionally, and spiritually. The IPP is a foundational 
work for contextual education, while the Ratio Studiorum differentiates instruction for students 
by establishing guidelines for pedagogical approaches (e.g., math and science) and even for 
meeting the students’ parents by the classroom teacher. That the Ratio Studiorum and IPP 
emphasize contextual education and community interaction is important to addressing many of 
the current concerns about how private and for-profit schools impact the neighborhoods where, 
for example, most New York City public school students return to live, play, and interact with 
family and friends.  
To become a teacher is one vocational goal; to be an ethically good person is another. 
Both depend on a variety of factors that are part and parcel of one’s life, some genetic, others 
social, psychological, or religious. In his seminal text on the philosophy of education, John 
Dewey (1919) wrote: 
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     An undesirable society, in other words, is one, which internally and externally sets up 
barriers to free intercourse and communication of experience. A society which makes 
provision for participation in its good of all its members on equal terms and which 
secures flexible readjustment of its institutions through interaction of the different forms 
of associated life is in so far democratic. Such a society must have a type of education, 
which gives individuals a personal interest in social relationships and control, and the 
habits of mind, which secure social changes without introducing disorder. (cf. Democracy 
and Education, 1919, p. 99) 
 
Of course, Dewey’s references to order and disorder are narrow, perhaps unrealistic. Yet, 
in terms of the desired outcome of successful character formation, to know the Other is an 
important part of the IPP and Dewey’s philosophy of education, or rather an important 
connection/tension—the relationship between the IPP and American educational philosophy 
more generally. Given our political climate today and efforts to impact a free and public 
education negatively for all students, through vouchers and school choice as examples, there is a 
need for a democratization of education, e.g., equitable opportunity structure through policy 
changes. By providing New York City public school students with a program of character 
formation grounded in the tradition of the Ratio Studiorum, many more children will 
see/experience equitable opportunity and equitable concern for all. Such terms can be likened to 
Ignatian Spirituality terms: cura apostolica and cura personalis (care for the work and care for 
the whole person, totus homo). Of course, stakeholder buy-in is crucial to the success of such 
programming.  
My philosophy of education is rooted firmly in Ignatius’ educational practice, a process 
through which faculty, staff, and administrators “endeavor to transmit the ideals of their culture 
to the young” (Ganss, 1991, p. 278). It is through this process, perhaps better imagined by or as 
the IPP, that young people are led towards their affective as well as efficacious place in the 
social, national, and religious life of their world, one at once confronted and challenged by a 
plethora of noises, such as competition for attention from social media, extremism, and group-
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think mentalities (cf. the Documents of the Society of Jesus’ General Congregation 35, 2008). 
Thus, human flourishing is the fruit of the process of education that brings to life the rigors of a 
discipline intent on shaping the lives of young men and women towards Magis. Magis derives 
from Ignatius’ meditation on the Call of Christ, from his Spiritual Exercises; it is a personal 
response beyond the whole-hearted call to service for and with the Other, e.g., the more universal 
common good. For some who study Ignatian Pedagogy, Magis is explained through the terms 
creative fidelity, more efficient, more generous, or simply the more (cf. Geger, 2012). Magis sees 
discreet charity and rational service as a means to foster the education of the whole person for, 
what John Dewey would call the freedom and fullness of human companionship (cf. Dewey, 
Democracy and Education, 1919). 
1.3 Ignatius’ Chief Educational Ideals 
I embrace the core of Ignatius’ chief educational ideals, which emphasize 12 elements 
engaged by my research question: How can New York City public schools adopt/adapt Ignatian 
pedagogy to create a program of character formation for K-12 students? Ignatius’ chief 
educational ideals, when adapted by the pedagogue, include (cf. Geger, 2012, pp. 279-280): 
1. The educator has the ultimate objective of stimulating the student to relate his or her 
activity to his or her final end: the knowledge and love of God in the joy of the 
beatific vision. 
2. The immediate objective of the teacher and the student is the student’s  deep 
penetration of his or her fields of study, both sacred and secular, e.g., cultural 
synthesis. 
3. The Society of Jesus hopes by means of its educational works to send capable and 
zealous leaders into the social order (secular world), in numbers large enough to 
leaven it effectively for the good. 
4. The development of a scientifically reasoned Christian outlook on life, a Christian 
worldview enabling the student to live well and meaningfully for this world and the 
next. 
5. That ethical and humanistic studies show how all creation can be directed to God’s 
greater glory and greater self-fulfillment of human beings here and hereafter. 
6.  To personally contribute to the life of the local community, and to the life of the 
student in the home and school. 
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7. The formation of the whole person, intellectually and morally. 
8. To demonstrate personal interest, care, compassion and concern, if not  love, for 
students and their progress. 
9. To help foster the transmission of multiculturalism, diversity and engage students in 
creative research and activity. 
10. That educators participate in faculty formation and to grow in their roles as, e.g., 
teachers and guidance counselor. 
11. To continuously adapt and evolve the educators and administrators procedures and 
pedagogical methods to circumstances of time, place and persons. (This includes 
formation of stakeholders, including board members, staff, and parent-teacher 
associations.)  
12. To sustain their Ignatian vision and Jesuit mission of educational excellence in the 
formation of young men and women of competence, conscience and compassion. (cf. 
the Jesuit Schools Network) 
 
These 12 elements have tremendous implication for my program of study; for instance, how can 
the NYC DOE, which employs more than 135,000 employees in a multicultural context, hire and 
promote like-minded individuals who support the character formation of students for the 
classroom and beyond? Can the NYC DOE hire and promote employees for mission? (cf. Kane 
in Traub, 2008, pp. 370-378). 
From 1547 to today, these ideals and goals of the Ratio Studiorum are indicative of an 
Ignatian philosophy of education that emphasizes the blending of human flourishing and the 
discipline of education. As with the 17th century philosopher John Locke, excluding his sexism 
and racism (cf. his Some Thoughts Concerning Education in Cahn, 2009), the IPP deals directly 
with the intersection of freedom, virtue, kindness, and wisdom in education (p. 192). I believe 
that the formation of the entire person, with respect to his or her ultimate goal (human 
flourishing and relationship with God), and simultaneously with respect to the process of 
education (the discipline), will continue to contribute to society, both as an individual and 
simultaneously as a member of the universal group called humanity.  
To anyone questioning the place of the IPP in public education, I offer the text Jesuit and 
Feminist Education (2012), edited by Jocelyn Boryczka and Elizabeth Petrino, as a means of 
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considering how Roman Catholic schools have integrated the secular and scientific into their 
curricula. At heart, questions about the separation of church and state are legitimate. Still, 
Ignatian education has much value to import into public schools, especially in the context of a 
21st century, post-industrial, post-colonial America. The IPP becomes an instrument of 
consciousness raising, something students in public schools can appreciate more and more, 
thanks to feminists like Catharine MacKinnon (Feminism Unmodified, 1988) and Judith Butler 
(Gender Trouble, 2006). As a former teacher and current school social worker, I have always 
believed in the importance of human beings to flourish freely as individuals and as members of 
groups, and more specifically as members of the universal group called humanity. As Rousseau 
(cf. Emile in Cahn, 2008) believed, I too believe that at its core, education ought to make good 
human beings, a pursuit Immanuel Kant understood as seeking moral perfection (cf. Kant in 
Cahn, 2008, p. 288). Given Kant’s racism, it is more helpful to my conceptualization to spend 
time with the works of Martin Luther King, Jr., who conceived the making of good human 
beings through the creation of the Beloved Community. My conceptualization of human 
flourishing is consistently congruent with reflections about my personal life and the lives of men 
and women who surround me in my job as a school social worker for the NYC DOE. Human 
flourishing helps to direct us to the purpose of our life, each in our individual and unique way, as 
well as to consider how our purpose/ flourishing overlaps with other human beings.  
1.4. A Problem Question: Can the IPP Work in Urban Schools? 
Today, there is a crisis in American urban education; most of our major cities are 
populated by racially/ethnically/linguistically marginalized or disenfranchised students whose 
experience of a free and public education sets them apart from their peers who attend private 
schools, e.g., through inadequate schools, systemic/structural violence (cf. the works of Paul 
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Farmer), tracking and de facto segregation (cf. Sadovnik et al., 2001, e.g., The Sociology of 
Education, pp. 132-135; see also Zaretta Hammond’s [2014] book Culturally Responsive 
Teaching and the Brain and Stevenson’s [2015] book Just Mercy). If the majority of NYC public 
school children are of color, then what cultural considerations are given to them for human 
flourishing? Still, we can never forget that education is a social process, one that includes 
experience, reflection, and action as contextualized by the IPP. Teaching children, which is 
becoming more data- and evidence-driven, is a one-of-a-kind experience that forever transforms 
lives and communities. The Jesuit priest Dean Brackley highlighted seven standards of Jesuit 
education; the student should always: (a) strive to understand the world; (b) focus on big 
questions; (c) be free from bias; (d) help others and oneself discover a sense of purpose (sic 
vocation), but especially to love and to serve; (e) be diverse and close to the poor—that is, [be 
close to those who] experience economic diversity; (f) be true to oneself, deepen one’s 
understanding of truth and faith; and (g) speak, communicate with the wider world (Brackley, in 
Traub, 2008, pp. 109-110).  
David Tyack and Larry Cuban (1995) ended their seminal text Tinkering Toward Utopia 
by commenting that “Good teachers reinvent the world every day for the children in their 
classes” (p. 133). There can be no mistaking the utter importance of the roles a teacher and 
student play in their reciprocal formation. No form of technology, including artificial 
intelligence, can replicate, replace, or do justice to this relationship. Considering the benefits of 
introducing a program of character formation for NYC public school students based on Ignatius 
of Loyola’s Ratio Studiorum and the IPP, we can once again “reassess goals and results in the 
light of experience” (p. 84). The IPP allows for the space for education in the 21st century to be 
active, authentic, participatory, and empowering (cf. Morrell et al., 2013, p. 16). The IPP allows 
16 
for teachers to use new, innovative technology and media to shape their students’ experience of 
education, to diversify learning, and to prepare students for the future, all the while employing 
new technology and new media to create and foster intimate human relationships (cf. how the 
Jesuit priest Greg Boyle uses the IPP, Ignatian Spirituality, and new media to work with gangs in 
the Boyle Heights community in California; see Morrell et al., 2013, pp. 97-98).  
Whether it was Horace Mann who called schooling the “great equalizer” (cf. Life and 
Works of Horace Mann, 2012) or John Dewey who theorized schools as levers of social progress 
(cf. Dewey, School and Society, 2008), schooling has promised equitable opportunity structure. 
Ignatius of Loyola looked beyond opportunity to the formation of the whole person for service 
and work in the world. Today, when we consider our globalizing and interreligious world, we see 
the benefits of mutual recognition, respect, and interreligious interconnectivity: we understand a 
common core/connection to human development and human flourishing. The common 
core/connection to human development and human flourishing falls under/within the rubric of 
Agape that embraces the praxis of the IPP.  
With all my heart, soul, and mind, I want our children in NYC public schools to flourish 
by showing them how to love themselves and how to love others. Still, I ask these questions: 
What about institutional and systemic impediments? Are we placing too much burden on self-
recovery on individual shoulders? In Chapter 3, I address the question: How does systemic/ 
institutional change factor into my conception of human flourishing? 
1.5. Spiritual Concepts That Influence the Educational Philosophy of Ignatius of Loyola  
(cf. Fleming 1996 and 2004) 
 
The following spiritual concepts demonstrate how faith influenced Ignatius’ educational 
philosophy. More importantly, the definition of these concepts enhances the readers’ 
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conversation with Ignatius of Loyola as they engage the subject of character formation in public 
schools.  
1.5.1 The Human Being’s Relationship with God 
     For Ignatius, this is a vertical and horizontal relationship. God’s gift of Himself to 
human beings (in time), creating human beings to be in relationship with the Father, the 
Son and the Holy Spirit in love. The apostolic relationship: discerning love and charity, 
drawing people into engagement with life and the Kingdom of God is guided and attuned 
to the Spirit by a habit of constant, prayerful, discerning reflection. 
  
Finding God in All Things 
     Ignatius extends the range of images in which God is to be found in the created world. 
Understanding of created reality: The whole world is seen as an image, which mediates 
the presence of God to us in various forms. God is really present and active in the world 
at every level of being. 
     For Ignatius, the world is a sacrament of God (history/events/objects/beauty of 
universe communal and personal identity/experience/word/actions/suffering/poverty and 
hardships). 
     The Whole person is engaged in a process of discernment. 
     There is an opposition of forces: good and evil (the enemy of human nature). 
     The Three Powers of the Soul are Memory, Understanding, and Will. 
 
Contemplatives in Everyday Life 
     The human being is actively finding God in every moment, this equals the 
accessibility of God. The human being surrenders to God (gratitude and love) by offering 
(gifts and talents). The human being’s growing familiarity with God and awareness of the 
presence and work of God in the world feed the desire to collaborate with God in this 
saving work according to the capacity and the circumstances of the person.  
     Community’s ineffable oneness, the human being is charged with serving 
apostolically in a community of love, in total love and service. 
 
Mystical Foundation 
     For Ignatius, there is something like an anonymous, unthematic, perhaps repressed, 
basic experience of God, which is constitutive of man in his concrete make-up (of nature 
and grace), which can be repressed but not destroyed, which is mystical or has its climax 
in what the older teachers called infused contemplation (cf. Ignatius Loyola the Mystic, 
Harvey D. Egan, 2020). 
 
     For example: 
 
     Human beings can experience a holy, loving mystery who communicates its very Self.  
     God and human beings—exist in relationship, God is in love with us and we are all in 
love with God and each other.  
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     The human being is a sacrament, Jesus (human and divine) linked to/with God’s self-
communication of Godself to humanity. 
     Regarding unity, like Ignatius our spiritual journeys include mystical purification, 
illumination and transformation; loving knowledge, the courageous, total acceptance of 
life and oneself. 
 
Humanism 
     Humanism is an approach to life based on humanity and reason—humanists recognize 
that moral values are properly founded on human nature and experience alone. Ignatius 
and his companions bonded with the humanist tradition through their apostolic 
spirituality. For Ignatius, the experience of our creation is revealed through sacred text, 
sacrament and the teaching of the Church. 
 
Other Points of Interest 
     Ignatius related learning to a life virtue and public service, simplification and 
integration. Faith in the formative and reformative powers of good literature, as well as 
the mores of individuals and entire societies. Juan Polanco, the Jesuit Secretary for 
Education, wrote in 1547, the humanistic approach to studies helped “in the 
understanding of Scripture, is a traditional [instruction of] philosophy, provides a 
pedagogically sound entrance into other subjects, enables a person to express his thoughts 
better, fosters the skills in communication that Jesuit ministries require, and develops the 
facility in different languages that the international character of the Society demand.  




This chapter introduced readers to Ignatius of Loyola and his educational system, 
developed further by his Jesuit Order in the Ratio Studiorum, as well as pointed to the IPP as a 
pedagogical approach synchronous with public school education. The reader learned about key 
concepts influencing Ignatian Education and Ignatian Spirituality. 
Character formation was defined as the way in which youth are formed as whole persons 
to be in relationship with self and others (and perhaps a higher power of their choosing), as 
active participants in a world, where their flourishing as part of the group called humanity is 
emphasized and their ability to be critical, reflective and self-directed is enhanced by their 
psycho-social-environmental well-being.  
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The chartered course of a conversation with Ignatius and public school education flows 




Chapter 2. Ignatius of Loyola and Character Formation 
Human beings are, to a certain degree, the creators of their own meanings of life. Human 
beings are, to use the theologian Charles Taylor’s (1985) slogan, “self-interpreting animals: there 
is no such thing as what they are, independently of how they understand themselves” (p. 191). A 
human being’s understanding of the meaning of their life informs their relationship with 
themselves and with others, their pursuit of happiness, and their choices and actions. Genuine 
fulfillment and self-actualization can only be found in something with significance beyond and 
independent of one’s immediate desires (though this is not to say that one’s desires and 
transcendent moral laws never overlap). Human beings have the power to evaluate the worth of 
their desires. They can aspire to be a certain kind of person; they can aspire to sustain a certain 
quality of life and to espouse certain non-contingent values. But how are students in, for 
example, the NYC DOE public schools formed with the tools of character needed to create 
meaning, to get out of his/her present experience (cf. Dewey, 1969, p. 49), to pursue human 
flourishing?  
Furthermore, what if students could be agents of the development and formation of their 
character. For example, what if there was no limit to where they were formed as human beings to 
participate/flourish in society, or to address what is good about their life? This question alone 
suggests that human beings are not simply brains or minds, while its answers demonstrate that all 
individuals are unique. Throughout the course of their formal education, students will be exposed 
to the concepts and strengths of wisdom, knowledge, courage, humanity, justice, temperance, 
and transcendence (cf. Peterson et al., 2004, pp. 28-30). But most students are not exposed to 
personalized care and concern (cura personalis) where “the teacher becomes as conversant as 
possible in the life context and experience of the learner” (cf. Metts, 1995, p. 45).  
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Students have much to learn in formal education settings and in life, but so do their 
family members; an objective of instruction and discipline is to “prepare the young for future 
responsibilities and for success in life” (cf. Dewey, 1969, p. 18). It has been said that human 
beings can never stop learning, but that character formation takes place through stages, with 
some being more successful than others (cf. Erickson in Peterson et al., 2004, pp. 60-62). The 
Jesuit priest Ernest R. Hull (1921) defined character as a “life dominated by principles; and 
therefore it comprehends all life so far as it can be dominated by principles” (p. 168). Character 
formation can be defined as an umbrella term loosely used to describe the teaching of children in 
a manner that will help them develop variously as moral, civic, good, mannered, behaved, non-
bullying, healthy, critical, successful, traditional, compliant, or socially acceptable beings (cf. 
Encyclopedia.com). Transforming schools through a curriculum based on “real-life” character 
formation, and not through some “Grit Scale” (cf. Duckworth, 2016), e.g., by developing a 
program where learning is collaborative, creates a more positive learning environment and 
fosters the connection between the school, the family, and the wider community (cf. Seider, 
2015); thus, the motivation is the creation of human relationship, not the emotional and 
motivational aspects of morality (as conceived by Lawrence Kohlberg [1981] in his Chapters on 
Moral Development). Such a program of character formation as I conceive it, is based in brain 
research and cognitive theory, e.g., theories of multiple intelligences as developed by Howard 
Gardner (1985) and David Lazear (1994). Moreover, in my experience of urban, poor youth, 
holding top-level goals for a long time is problematized by systemic violence and breakdowns in 
the structures of the delivery of education. For these students, goal conflict is not “a necessary 
feature of human existence” (cf. Duckworth, 2016, p. 65), but something the American author 
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and activist James Baldwin might describe as necessary to fulfill the needs of White America in 
his texts, I Am Not Your Negro and The Fire Next Time.  
I reviewed literature on this topic and, consequently, I proposed some initial ideas about 
the role of character formation in public schools. Programs that foster character formation, and 
not just strive towards genius-making, aptitude, or achievement, promote student agency over, 
e.g., personal ownership over their own learning experiences, improve family empowerment, and 
forge a long-lasting connection between various collaborators, e.g., between family, students, 
and school representatives, especially between teachers and students. The Society of Jesus’ 
program of Character Formation, implemented through the Ignatian Pedagogical Paradigm 
(IPP) in Jesuit-sponsored schools across the world delivers on a wide range of indicators of 
student success; it seeks primarily to create a universal mobility between the student and his/her 
environment. Through praxis (sic volunteerism), the students at Saint Peter’s Preparatory School, 
Jersey City, New Jersey, where I worked from 2010-2013, learned to distinguish virtue, 
character strengths, and situational themes (cf. Peterson et al., 2004). Such wisdom cannot be 
achieved without social intelligence that is gained by the students’ (a) observation of surrounding 
social conditions, (b) an increase of his/her knowledge, and (c) judgment/discernment between 
wants and desires (cf. Dewey, 1969, Metts, 1995). 
In my work as a doctoral student at Teachers College, Columbia University, I was 
principally concerned with developing a program of character formation for students who attend 
NYC DOE public schools. Therefore, the backdrop to the creation and implementation of my 
program of character formation included the two schools I worked at: 30Q111—Jacob Blackwell 
(pre-K to 8) and 30Q151—Mary D. Carter (pre-K to 5). Thus, my vision for creating and 
implementing my program of character formation is based on evidence, research, and readings in 
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Ignatian Education and public education, as well as my own experience as a Jesuit seminarian, 
my values, and my imagination now as a layperson working as a school social worker in the 
NYC DOE.  
Nowadays, in NYC DOE public schools, everybody tends to work in silos, confined to 
their own space(s), rarely collaborating with others due to a lack of resources, the need to meet 
the demands of administrators, and the traditional grammar of schooling (cf. Tyack et al., 1994). 
By forming their students, public school teachers can erase deficits between learning acquisition 
and preparing scholars to be members of the community; thus, schools and families need to 
humanize the education experience by creating an educational experience centered on character 
formation. As Moll et al. (2006) discussed in their seminal work Funds of Knowledge: 
Theorizing Practice in Household, bringing the home into the traditional learning environment 
improves children’s academic and socioemotional skills. However, most schools lack the 
capacity to forge a meaningful connection with families. As a result of my review of the 
literature on this topic, programs of character formation serve as mediating forces between 
schools and families (cf. Jackson, 2011, Chapter 5). Programs of character formation can have 
these goals in mind: (1) student agency over their own learning, (2) family empowerment, and 
(3) long-lasting connections between collaborators: (a) community, school, and family, and  
(b) family, students, and school representatives.  
Building character is difficult when students do not have their basic needs met. 
Consequently, one might ask: How might socioeconomic disadvantage factor into this program, 
especially for racially and socioeconomically marginalized students? Why is it important to bring 
parents/guardians into this conversation? Some parents are too overwhelmed with the demands 
of survival to deal appropriately with disciplining their children and helping to build their 
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character in a positive manner. How would a parent program assist in also helping schools form 
children? The rationale for conceptualizing programs of character formation based on the 
pedagogy of Ignatius of Loyola includes the need to teach for citizenship, educate participants 
through real-world experiences, and form human relationships between peoples and peoples in 
systems, e.g., enhance family engagement of the school system. 
I see the need to create a new type of character formation program in the learning 
environment, where adults and children can learn together, in contextual and practical forms. 
First, as they learn and interact with each other, students and teachers will develop social 
cognition, social reciprocity, and the social skills necessary to become good democratic citizens.  
Second, with community and family members also participating in the process of 
education on the local level, e.g., through hands-on experiences, student learning will not be 
limited to the school building or to the typical methods of instruction or be bound by multiple 
measures of assessment. Through participating in programs of character formation—students in 
my two NYC DOE public schools will acquire the standards, values, and knowledge about their 
society—to that end, much of the program will include a multicultural and contextual curriculum 
that facilitates the completion of activities of daily living. For example, students will learn skills 
to cook, budget money, create a garden, take care of infants and the elderly. Students will be 
further challenged towards formation of their character by being exposed to the most vulnerable 
and least among us in society: feeding the homeless, fixing homes affected by severe weather, 
and working with children and adults with intellectual disabilities.  
As a result of these exercises, participants will develop their socioemotional well-being; 
they will be able to bring what they learn to their classrooms, communities, homes, and, later, 
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workplaces. In this case, the learning is self-directed and self-actualized, whereas participants 
acquire the standards, values, and knowledge of their society.  
Lastly, the program of character formation that I envision seeks to form human 
relationships. Like Ignatius of Loyola, a celebrated inventor of a pedagogical paradigm, I seek 
not only to move beyond simply learning to form the whole person, but also to create people who 
know each other on a deep and personal level. Such thinking can be likened to Loyola’s 
pedagogical terms: cura apostolica and cura personalis. Today, when I consider our globalizing 
and intercultural world, we see the benefits of mutual recognition, respect, and interconnectivity; 
we understand a common core/connection to human development and human flourishing. The 
common core/connection to human development and human flourishing falls under/within the 
rubric of Agape that embraces the praxis of the creation of the Beloved Community, see Chapter 
7.  
Such a program of character formation is needed because it takes as its central aim the 
promotion of human flourishing (or happiness). Human flourishing can be defined as the 
realization of one’s human potential—more specifically, the realization of one’s basic human 
endowments==in a manner that suits the individual’s uniqueness (cf. Nussbaum, 2013).1 Human 
flourishing is important toward meeting this end: living the ideal life as a human being who is 
                                                        
1 According to Jesus, as cited in the Gospels of Mark, Matthew, Luke, and John, life is not simply about 
pleasure since the human being acts in accordance with virtue (as well as conscience) to complete their life. For 
some, choosing virtue is better than not to choose, despite the fact that virtue in and of itself does not lead to the 
complete (whole) life or the self-sufficient life. In the arena of Human Capability, theorists like Amartya Sen and 
Martha Nussbaum (cf. Sen, Development as Freedom, 200; Nussbaum, Creating Capabilities, 2013) ask: What are 
people actually able to do and to be? What real opportunities are available to them? How do people lead the life they 
see as valuable? Such questions are tied to beliefs about the fullness of human dignity and the worth of people. In 
such cases, the happiness or human flourishing of individuals is directly affected by poverty, domestic violence, and 
on and on. Sociologist Emile Durkheim noted that human beings cannot be happy unless their needs are related to 
their means (cf. Durkheim, Selected Writings, 1972). Martin Luther King, Jr. would go even further, seeing the 
human persons’ (and primarily African Americans’) flourishing as tied to their relationship as an end in itself, 
beings created in the image and likeness of God. King and other American Civil Rights activists notes the 
relationship between means and ends (cf. Washington, A Testament of Hope, 2003). 
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also part of a universal entity called humanity. Thus exists the relationship between human 
flourishing and human nature; “the pursuit of full humanity, however, cannot be carried out in 
isolation or individualism, but only in fellowship and solidarity; therefore it cannot unfold in the 
antagonistic relations between the oppressor(s) and oppressed” (cf. Freire, 1970, p. 85). This 
concept (human flourishing) is useful for answering pedagogical questions about what we ought 
to do about the kinds of human beings we should try to become through schooling.  
An accountability system is defined as a set of commitments, policies, and practices that 
are designed to create responsible and responsive education (cf. Darling-Hammond & Snyder, 
1992, p. 14) or a variety of formal and informal ways by which people in schools give an account 
of their actions to someone in a position of formal authority, inside or outside the school 
(Abelman & Elmore, 1999, p. 140). School leaders and educators are increasingly recognizing 
that schooling requires a partnership between families-school representatives-students-
community members. 
Character formation is explained as the way in which youth are formed as whole persons 
to be in relationship with self and others (and perhaps a higher power of their choosing), as 
active participants in a world, where their flourishing as part of the group called humanity is 
emphasized and their ability to be critical, reflective, and self-directed is enhanced by their 
psycho-social-environmental well-being. Programs of character formation require accountability 
and program evaluation. My program of character formation sees itself as being accountable to 
the common good for promoting human relationships and long-lasting connections between all 
the members of the school community. There is an internal accountability involving the different 
collaborators, which would enhance the school’s ways of responding to external pressures in 
productive and coordinated ways. The atmosphere surrounding the internal accountability system 
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would be characterized by the belief that family and community members as well as school staff 
will have a positive impact on the students’ formation of character. The implementation of the 
program of character formation aims to heighten the probability that improved human 
relationships and interconnectivity will occur for families, students, and community members 
and provide internal self-correctives by addressing problems as they occur in order to take action 
to improve. 
My program of character formation focuses on fostering human relationships through 
contextual and multicultural education. The goal is to use the place or site of education to go 
beyond pedagogy. Therefore, to yield best practices, I propose that my program of character 
formation include these internal assessment questions, which are easily linked to the IPP (cf. 
Metts, 1994): 
● How will afterschool and workshop instructors be chosen, supported, and evaluated? 
● How will teaching and learning be structured based on hands-on activities? 
● How are collaborative governance and decisions made (by consensus) about 
workshop contents/professional development according to student, family and 
community needs and interests?  
● How will channels of communication be established between all the collaborators 
(technology, newsletters, reports, sessions, meetings, surveys)?  
● How will strategies be implemented to promote continual inquiry and improvement in 
performance (peer review, students as mentors)? 
● How will workshops/professional development impact the school system, e.g., during 
and subsequent to “community-sharing” events? 
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To ensure that these requirements are being met, the character formation program I 
develop will promote best practices for feedback, evaluation, and assessment; safeguards for 
students and community members to raise their voices; and incentives to all members of the 
school community to focus continually on the needs of students and the improvement of practice.  
2.1. Conclusion 
 
This chapter examined the relationship between Ignatian Education and character 
formation. A literature review assisted readers in deepening their understanding of character 
formation and why systems of education look to include this in their curricula. I looked ahead 
towards the development of a universal program of character formation in public schools.  
In the next chapter, feminist theologies (as critical theories) are engaged in a way that 
assuages worries about the role of faith or evangelization in public school education. A program 
of character formation in public schools, based on the pedagogical philosophy of Ignatius of 
Loyola, does not have to be catechetical in scope and sequence: Ignatian Spirituality allows for a 
person-centered experience of an Other, or God, or Higher Power beyond oneself. I propose that 
students of faith and no faith at all attend public schools and institutions of higher learning; they 
also enter the workforce or vocational schools. The idea here is to take the best practices from 
the success of Jesuit-sponsored high/middle/grammar schools, colleges, and universities and 
apply them to public schools. 
In the following chapter, feminist theologians propose new and challenging 
understandings of God as feminine, or conceive God as mother, suggesting that thinking outside 
the theological norm is important to achieve the end of challenging the status quo. As such, 
readers are invited to continue the journey with Ignatius of Loyola and to imagine how his 
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pedagogical philosophy and concomitant framework for character formation could be 
successfully implemented in public schools such as those of the NYC DOE.  
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Chapter 3. Feminist Theology and Pedagogy: Engaging Critical Theory 
 
From my first literature review, I now set out to go deeper into character formation by 
examining its relationship to feminist theology and pedagogy. This is important because it 
furthers this interdisciplinary approach to answering my dissertation question. In so doing, my 
framework moves closer to a practical application in public schools, as a method of character 
formation based on the Ignatian Pedagogical Paradigm (IPP) explored in Chapter 4 in the 
Encore Character Formation Program at Loyola Academy, a Jesuit-sponsored school, and in 
Chapter 5 at a NYC DOE public school where students with disabilities are moved from the 
Most Restrictive Environment (MRE) to the Least Restrictive Environment (LRE). In this 
chapter, faith is here defined as an affective-spiritual dimension of human interaction, which may 
or may not include a higher power or being. Pedagogy is here defined as an approach to teaching 
that arises out of the students’ experience of reality, with emphasis placed on the IPP. The goal 
is to move toward an emancipatory feminist theory of human flourishing based on the 
relationship between feminist theology and pedagogy.  
In the United States of America, the Roman Catholic Church first established schools in 
Louisiana and Maryland, this was done during the colonial era. Schools were also founded in the 
Spanish Missions in California “to dominate, civilize and educate” indigenous people (cf. Walch 
2016). Later, schools like St. Frances Academy founded in 1828, opening to educate African-
American youth in Maryland; it is one of the oldest Roman Catholic Schools in the country. By 
the 1870s America sought to distance schooling from its parochial-nature, schools were further 
secularized towards the end of a free public school education (cf. the Blaine Amendments, 
Institute for Justice, www.ij.org, accessed 08 April 2021). The States of Montana, North Dakota, 
South Dakota and Washington were admitted to the union only after they “guaranteed their 
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public schools would be free from sectarian control” (cf. The Enabling Act of 1889, in Sibilla, 
2020, The Atlantic accessed 08 April 2020). The goal was to eliminate Catholic influence from 
public schools. In 1884 Roman Catholic Bishops “ordered every parish to build a school” (cf. 
Egan 2000, The New York Times accessed 08 April 2021). Through the Industrial Revolution, 
the country emerged as anti-Catholic, and more laws were passed that limited attendance of 
students in Catholic schools (Ibid.) By 1964, over five million students attended Catholic 
elementary and secondary schools (Ibid), perhaps a Catholic Schools Renaissance (cf. Smarick 
and Robson 2015). With fewer nuns and priests, lay people emerged as the new leaders of the 
classroom, and the same can be said about the hiring of lay men and women as principals of the 
schools. Over time, Partnership schools grew more and more common as Catholic schools closed 
e.g., due to increased tuition rates, and e.g., the Sex Abuse Scandal and the need for the Church 
to sell school property to raise funds in response to filing for bankruptcy (cf. Shirley 2019). As 
previously discussed, the Jesuits founded many schools, and they continue to sponsor schools in 
America today.  
If the COVID-19 pandemic has taught us anything, it is that women are the principal in-
home and school-based educators of America’s children. Such is a conscientization that Pablo 
Freire could admire. As a former Jesuit and feminist, I know from my personal experience and 
my academic studies that women remain underpaid and underrepresented in the workforce, e.g., 
in Fortune 500 Companies, as well as are pushed to the margins by our patriarchal and male-
dominated society. I know all too well that women live in a male-dominated world that sees men 
and women voice strong opinions about women’s roles in society, at home, at school, at church, 
and on and on. Much is at stake here: the relationship between faith and pedagogy in the public 
school system. Feminist theology thusly advocates for speaking to power; in the case of this 
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topic on character formation in public schools, it affords an opportunity to question mechanisms 
of power that would deny God-speak in public schools, whereas a true contextual nature of the 
classroom would allow students to refer back to their experience of God or a higher power 
throughout their education. Thus, again, this chapter builds on the last and seeks emancipation 
from long-standing historical norms and male-centered critical theory, particularly within and 
against movements in the larger discourse of feminism.  
The U.S. Constitution does not explicitly seal the separation of church and state in its 
amendments; rather, it is a legacy of interpretation (as a legal principle) that has codified it 
through the writings of men like Roger Williams (1644) and Thomas Jefferson (1802), and the 
U.S. Supreme Court, e.g., Everson v. Board of Education (1947). Most recently, in 2020, the 
U.S. Supreme Court ruled in favor of three mothers from Montana, who sought to use taxpayer 
funding to send their children to private, religious schools (cf. Espinosa v. Montana Board of 
Revenue). Whether it is school prayer or school vouchers, faith and pedagogy do not necessarily 
go hand in hand, but perhaps they no longer need to be viewed as hostile antagonists. I pose this 
question: Could the inclusion of faith (not catechism) and pedagogy increase enrollment in 
public schools?  
It is the lack of access to free and public education, and the stereotype that faith and 
pedagogy impinge upon a student’s First Amendment rights, that nourished my engagement of 
theological texts during an independent study with Professor Christopher Emdin at Teachers 
College, Columbia University. It was through a feminist lens that I read, analyzed, and 
interpreted the works of Jonathan Edwards, William James, Horace Bushnell, James Cone, and 
James Kugel. Like education, faiths implement pedagogies to teach catechism, to character-form 
believers, and to enhance the flourishing of their religious communities. In my study, I did not 
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seek to overlook feminine contributions to theology and pedagogy, for in that canon of literature, 
education like faith itself could be seen as a liberator from oppression. Over time, my concern 
grew to include questions about what feminist theologians were saying about their experience of 
the divine, about God, about freedom from oppression, even about how they conceived 
humanity’s relationship to God as being crucial to the placement of American theology in its 
postcolonial and globalizing context. Such voices were important to this chapter, where I looked 
to establish a symbiotic relationship between faith and pedagogy in public schools. Perhaps for 
too long the public education process has ruled out faith and religion from its ongoing 
educational activity. To attempt this analysis, I looked to feminist theology for help. There, I 
found the works of Radclyffe Hall, Mary Daly, Elisabeth Johnson, and Jeannine Hill Fletcher. 
The contributions of Hall, Daly, Johnson, and Hill Fletcher are key to my argument that 
educators cannot deny that for some of their students, faith shapes their lives and transforms their 
reality. As feminist theologians, these women inspire dialogue about the relationship between 
faith and pedagogy in public schools. That dialogue is essential to promoting character formation 
and human flourishing. These feminist theologians challenged stagnant images of God, women, 
and the other. Their ability to open doors allows me to have a conversation with my readers 
about creating a program of Character Formation based on the IPP in the NYC DOE. 
As I surveyed feminist theological texts, I questioned why public school education can be 
antagonistic towards faith, especially when many of the students and their families value faith 
and faith serves as a type of pedagogy for them. If women theologians (albeit Western and 
Christian) challenged their male contemporaries to be more inclusive, to be more sensitive to 
women’s experience(s) of the divine, of God, of Jesus, even of the Church and religion in 
American society, then perhaps public school education could become more supportive of the 
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experience of faith and pedagogy in the everyday life of its students. Yet, the disproportionate 
representation of women in the history of theological thought is endemic of our male-dominated 
world, one steeped in a Western tradition of thought beholden to Greek philosophers, Roman 
polity, St. Thomas Aquinas and the Middle Ages, members of the all-male Roman Catholic 
Magisterium, and other heteronormative and White male-dominant intellectual patriarchs. 
Hence, my interest here is to analyze synthetically four very different yet very important 
feminist texts; they were chosen because of their originality, but also because of how I conceive 
of them as bridging feminist theology and pedagogy. I propose that my program of character 
formation is enhanced by the voices of feminist theologians and the feminist hermeneutic, 
who/which represent the motherly intuitions of our students’ primary caregivers and in-home 
educators. The relationship between women and pedagogy cannot be overstated. Thus, my 
framework now gravitates towards an emancipatory feminist theory of human flourishing whose 
application through programs of character formation is further explored in subsequent chapters.  
Each text selected encompasses a different literary form, such as Victorian literature, 
philosophical theology, hermeneutics, and comparative theology and four distinct voices from 
Radclyffe Hall’s proto-feminism onward to Jeannine Hill Fletcher’s feminist conversation about 
interreligious dialogue. Before I discuss the four seminal texts by Radclyffe Hall, Mary Daly, 
Elizabeth Johnson, and Jeannine Hill Fletcher, I place feminism in its American (historiographic)  
context.1 By the end of this chapter, I argue why faith and public education should no longer be 
asynchronous and that it is possible to create and implement a program of character formation 
                                                        
1
 Through the analytical lens of an emancipatory feminist theory of human flourishing (see Chapter 3), I 
appraise the contributions and efforts of these very different proto-feminist and feminist authors: (1) Radclyffe Hall, 
whose proto-feminist work (albeit autobiography) The Well of Loneliness became a classic of lesbian, religious 
fiction during the 1920s; (2) Mary Daly, whose radical treatment of feminist metaethics in Gyn/Ecology (1978) 
launched her onto the national stage and isolated her from men; (3) Elizabeth Johnson, who wrote the seminal text 
She Who Is (1992) about female and feminine images for God and established a criteria for a feminist hermeneutics; 
34 
based on the IPP in a public school system like the NYC DOE. To do this, I begin with a brief 
survey of the history of feminism in the United States. 
In U.S. feminism, feminist theory, and its corresponding social justice movements, 
actresses and activists have moved through three distinct and important waves. In the United 
States, the first wave occurred from the late 19th century and ended in the mid-20th century; the 
second wave lasted from the 1960s to the 1990s; and the third wave spans the mid-1990s to the 
present. I consider each wave of feminism as having a seminal historical moment, e.g., the first 
wave and the Seneca Falls Convention; the second wave and the sexual liberation of women vis-
à-vis the Civil Rights Movement and the Gay and Lesbian Liberation Movement; and the third 
wave and Postmodernism, where the emphasis is on the deconstruction of male-dominated 
binaries and the reconstruction of gender-neutral typologies. 
At all times and during all the waves, feminism and feminist theorists attempt to 
reconcile women’s inequality, subordination, male privilege, and women’s domination by men. 
The global course of feminism has been one that has looked at moral boundaries, e.g., the 
powerful and powerless, and proposed an Ethic of Care. Today, television shows and movies 
from the popular HBO series Sex and the City (1998) to the Netflix series Orange Is the New 
Black (2013) and movie I Care A Lot (2021) and Showtime original series The L Word (2004) 
                                                        
and (4) Jeannine Hill Fletcher, whose feminist voice acknowledges the work of her sisters and continues to push 
feminist boundaries in her latest work Mother as Metaphor (2013). Moreover, it goes without saying that these texts, 
while analyzed chronologically (or side by side), are not equal, either in genre, audience, form, or content; each of 
them has a distinct thesis and purpose, if not contribution to proto-feminist and feminist movements. Each text is 
prophetic; that is, each text propels women’s equality and women’s rights movements, both then and now, toward 
actualizing an emancipatory feminist theory of human flourishing. I move on from these introductory remarks with 
great thanks to Elizabeth Cady Stanton, who during the “First Wave of Feminism” envisioned a theophany of 
women’s rights and feminist flourishing (cf. Hill Fletcher, Kindle Location 4315). From Stanton onward, women 
have found different ways (cf. the Radicalesbians below) and involved different genres (cf. the rise and fall of the 
popular magazine Ms.) to make their voices heard. Whether in the early 20th century, Victorian novels of Hall, or 
the 21st century theological anthropology and comparative theology of Hill Fletcher, women command greater 
visibility and greater mutual respect. Whether through the radical voice of Daly or the assimilating voice of Johnson, 
I ask these questions: Did these foresisters ever ask, What do the women they are writing to and about want from 
society, from men, or from their community, e.g., in schools?  
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and Masters of Sex (2013) reveal postmodern society’s desire, if not a broader appeal, to 
understand feminine desire, emotion, and human sociability. What about feminism’s contribution 
to the acquisition of knowledge, or pedagogy, as opposed to discipline of children? Certainly, 
schooling is not merely understood as creating good habits, as children were once taught to recite 
the Lord’s Prayer (cf. Luke & Gore, 1992, pp. 16-17).  
At times radical, at other times accommodating to men, feminism has attempted to 
eradicate masculine hierarchies and kyriarchies;2 it has sounded democratic and Marxist, 
assimilating and subversive, poetic and metaphysical, and so on. Over time, feminist authors and 
theologians have attempted to reconcile monistic and masculine images of God, seeking to find a 
voice and a vocabulary that speaks about Eastern and Western women’s experiences of God—all 
in an effort to improve women’s human flourishing. After all, both men and women are made in 
the image and likeness of God (cf. Genesis 1:26-7). In so doing, these men and women have 
attempted to reevaluate universal values and happiness. Moreover, in pursuing an emancipatory 
feminist theory of human flourishing, one can locate a universal definition of human flourishing 
that everyone can support.  
Throughout this chapter, the following definition orients readers: An emancipatory 
feminist theory of human flourishing is defined as the liberated and empowered realization of 
one’s human potential—more specifically, the realization of one’s basic human endowments—in 
a manner that suits the individual’s uniqueness as well. Generally, human flourishing is 
important toward meeting this end: living the ideal life as a human being who is also part of a 
universal group called humanity; it is a desire for the eternal peace and happiness of life. 
                                                        
2 Elisabeth Schussler-Fiorenza in her text Wisdom Ways (2001) coined the neologism kyriarchy (master 
rule), which locates the domination, subordination, and oppression of women in social structures and social systems. 
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Despite having met success and failure in their argumentation, how do Hall, Daly, 
Johnson, and Hill Fletcher speak about human flourishing? This question is especially poignant 
when one considers their different approaches: Hall uses lesbian fiction to write about women in 
same-sex relationships; Daly treats metaethics (antagonistically) through radical feminism; 
Johnson does not address the metaphor of mother and motherhood in her hermeneutical 
examination of pluralistic metaphors for naming God; and Hill Fletcher provides a comparative 
theology useful to establishing criteria for interreligious dialogue. The answers to this question 
demonstrate the nearness and the distance from which these four feminist authors attempt to 
revision a society that celebrates women and feminine human flourishing. With Mary Daly in 
mind, let us begin what she termed an “intergalactic journey,” and see how these feminists 
opened up dialogue, thus allowing for the possibility of a conversation about using the IPP in 
public schools to develop and create programs of character formation based on the pedagogy of 
Ignatius of Loyola.  
Can two adult women love each other? Can they express their relationship by holding 
hands in public or having consensual sex in private? How do parents rear or treat a daughter who 
might be a lesbian? How can I reconcile my sense of who I am with a God who loves me as I 
am? These are the questions at the heart of Radclyffe Hall’s 1920s classic of lesbian, religious 
fiction. Originally published in 1928, The Well of Loneliness captured the public by storm. Hall’s 
novel quickly and controversially went through an obscenity trial, which ultimately censored it 
for “not having stigmatized ‘this’ relationship as being in any way blameworthy” (cf. Adam, 
1995, p. 42). Yet, the impact of Hall’s lesbian novel was far less harmful than those written by 
her contemporary gay novelists.3 For some, Hall’s novel represents one particular aspect of 
                                                        
3
 Please see Jeffrey Weeks’ (1991) text Against Nature: Chapters on History, Sexuality and Identity, p. 4.  
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sexual life, as it exists among us today; for others, the book represents a timeless classic, and 
still, for others, both are represented in this novel. 
From the 1950s on, critics pondered whether Hall’s novel furthered the work of 
sexologist Havelock Ellis or whether Hall simply colored the landscape of fiction with her 
protagonist Stephen Gordon. Primitive studies of The Well of Loneliness provided pages upon 
pages of lesbian analysis. The sexual revolution allowed critics and academics to consider the 
erotic nature of Hall’s work; however, much of the debate saw Hall merging gender and 
sexuality into inversion—that nameless, unnamed, and pathologized state-of-being. 
Nevertheless, Hall was freer to write about same-sex sexual desire because she was not beholden 
to the Magisterium like Elizabeth Johnson. Hall could write freely about lesbianism and erotic 
love, God’s love for these women, while Daly introduced an intergalactic journey that was so 
radical and at times so very hard to follow that the meta-narrative was lost in translation. Yet, the 
conception of human flourishing and human good in the classic lesbian text The Well of 
Loneliness (1928) helped Radclyffe Hall explore the relationship between human nature, human 
individuality, and group membership. Hall, writing in Victorian England, told us quickly through 
her protagonist Stephen Gordon that human flourishing was objective, individualized, or diverse, 
self-directed, and social.4 
For Hall, the aim in her novel, through a deeply enmeshed narrative voice, was to find 
some common ground about the universal experience of sexual identity and same-sex sexual 
                                                        
4
 Thus, my appeal to understanding human flourishing starts with a discussion about Radclyffe Hall’s 
appeal to human nature in general: this will bear greater fruit in my Hermeneutics section where I see Elizabeth 
Johnson discussing a methodology of interpretation that leads to mutual recognition and respect; it is Johnson who 
noted that the symbol functions to create meaning (cf. Johnson, 1992, p. 4), while for Hall, the symbol functions to 
order desire. Nonetheless, it is Hall who through her classic lesbian text urged Victorian society to believe that all 
women share more than a biologically or socially constructed reality; they share a relational identity, one that Hill 
Fletcher spoke about through her comparative theological approach to interreligious dialogue.  
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desire so that entrance into dialogue about one’s sexual identity can lead to the improvement of 
human flourishing and not the marginalization (or ostracism) of individuals or groups. With 
Hall’s The Well of Loneliness, sexual disability5 was subjugated by its Victorian and male-
dominated culture; today, feminists re-narrate, re-organize and re-interpret this subjugation and 
victimization through the hermeneutical lens of kyriarchy, colonization, and empire. In this case, 
Victorian England could only accept a hidden or veiled gay or lesbian, whereas public displays 
of affection were attributed to homosociality. 
Hall respectively examined the challenges of evil to human flourishing; later, we will see 
Hill Fletcher use motherhood as metaphor to frame interreligious dialogue and interreligious 
interconnectivity. Let us continue with this question in mind: Was Hall acting accommodatingly 
when she questioned whether her protagonist Stephen Gordon could choose who she was? or 
Was Hall blind to the fact that Victorian England was not ready to accept same-sex sexual 
desire? Note, for instance, the trial of Oscar Wilde—of which Hall was certainly aware (cf. 
Regina vs. Wilde, 1895). 
Thus, very early in the 20th century, Hall troubled the traditional and Victorian definition 
of family. The traditional and Victorian definition of family was defined as consisting of a 
husband (male), a wife (female), and their children; today, this is no longer the predominant 
picture of family life in the west. Today, less than 30% of all families are considered traditional, 
and traditional families are often referred to as the nuclear family. Even Mary Daly in her text 
Gyn/Ecology (1978) considered the “mysticalization” of the mystical body/family in purely 
phallocentric and patriarchal terms (pp. 99-101); she warned women against false inclusion and 
false polarization as she evaluated female friendship (p. 356). 
                                                        
5 Or more specifically, the tragic problem of sexual inversion (not sexual perversion) in a Post-World War I 
culture that ultimately put the novel on trial. 
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But what if Hall was too clever for her Victorian audience? What if she was writing to 
expose her audience to the resilience she herself acquired through the struggle to discover and 
understand her own sexuality and to comprehend her gender; note Stephen Gordon’s questioning 
of whether she was a man. Look at the implications of Hall’s own prose: 
     Came the day when Mary refused to see Martin, when she turned upon Stephen, pale 
and accusing: “Can’t you understand? Are you utterly blind—have you only got eyes 
now for Valerie Seymour?” And as though she were suddenly smitten dumb, Stephen’s 
lips remained closed and she answered nothing. Then Mary wept and cried out against 
her: “I won’t let you go—I won’t let you, I tell you! It’s your fault if I love you the way I 
do. I can’t do without you, you’ve taught me to need you, and now…” In half-shamed, 
half-defiant words she must stand there and plead for what Stephen withheld, and 
Stephen must listen to such pleading from Mary. Then before the girl realized it she had 
said: “But for you, I could have loved Martin Hallam!” Stephen heard her own voice a 
long way away: “But for me, you could have loved Martin Hallam.” Mary flung 
despairing arms round her neck: “No, no! Not that, I don’t know what I’m saying.”  
(cf. Hall, 2013, pp. 368-9)6 
 
The complicated nature of Stephen and Mary’s relationship suggests that Hall did not write 
against how she viewed the naturalness of lesbian desire. The delicacy of their intimacy, the 
struggle for their identity supported Hall’s defense of lesbians belonging to society, a society that 
cared for and accepted them as participants in human society. Hall suggested what education 
should be, the interaction of the learner with his or her environment, learning how to learn, the 
classroom facilitating human relationships just as espoused by the IPP: to aspire to self-sacrifice 
to become women and men for others.  
Hall’s character Stephen Gordon exemplifies self-sacrifice par excellence. What if one 
reads The Well of Loneliness as a meditation on the existential nature of the coming-out process? 
The coming-out process leads to self-determination and individuation; the creation of a new 
identity affirms one’s ontological connectedness. But Hall missed an opportunity to speak 
                                                        
6
 As such: Stephen Gordon is the image of Jesus Christ, who through her identity challenges cultural ideals 
of autonomy and self-sufficiency, as well as confronts the field of theology’s involvement in the perpetuation of 
women’s stigmatization by men.  
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directly about this; therefore, I address the ideas with knowledge and self-discovery in my 
discussion on Mary Daly. Please keep this question in mind: Regarding the historical problems 
between a male-dominated society and women’s roles in it, did Daly need to formulate a 
radically different metaethics, constituted by radically different norms, and authoritative on 
radically different grounds? 
Why do men continue to dominate women? Why are male sources for research on history 
or masculine prescriptions for social norms so coercive? What about women? Can women not do 
it alone, without men? To answer these questions, I situate Mary Daly within the context of the 
actions of the Radicalesbians who saw no place for regressive feminism—in doing so, I 
demonstrate how Daly radically illuminated a philosophical theology that has both practical and 
theoretical applications, one that confront institutional and religious hierarchies.7 Daly was fed 
up with a softer approach to feminism; she was blunt, and to some men she was cunning, 
baffling and powerful—if not dangerous. (Mary Daly took on the establishment at Boston 
College, where she was a tenured professor.) 
As a result of Daly’s metaethics, women and lesbians felt less ‘love deficient’ and more 
authentic; through their writing, lesbians felt a deep sense that their mirrored selves revealed 
something larger than the self, something belonging universally to God’s creation: to be acting, 
                                                        
7 In 1970, at the Congress to Unite Women the Radicalesbians wore t-shirts with the slogan “Lavender 
Menace” on them; they asked in their manifesto titled The Woman-Identified-Woman: What is a lesbian? In their 
efforts to eliminate coercive identifications and gain autonomy, the Radicalesbians built the bedrock for radical 
feminism. In the spirit of Simone de Beauvoir, the Radicalesbians asked if one is born a lesbian, noting also that one 
becomes aware of their identity on a spectrum of lesbianism. The Radicalesbians wrote: 
What is a lesbian? A lesbian is the rage of all women condensed to the point of explosion. She is the 
woman who, often beginning at an extremely early age, acts in accordance with her inner compulsion to be 
a more complete and freer human being than her society—perhaps then, but certainly later—cares to allow 
her. (Radicalesbians, 1) 
By stressing moral and prudential aspects of citizenship, the Radicalesbians manifesto set out to validate authentic 
lesbian selves, selves that are not viewed through the language of disability or disorder. Therefore, the 
Radicalesbians provide a historical context through which I view Mary Daly’s radically feminist text on feminist 
metaethics, a text that has far-reaching implications for a philosophy of belonging and my conception of an 
emancipatory feminist theory of human flourishing. 
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thinking, flourishing human beings. The Radicalesbians through their philosophy of belonging 
do not articulate that: (a) lesbians can become like their heterosexual counterparts, (b) lesbians 
want to become men, and (c) women and lesbians should desire masculine values. Rather, the 
Radicalesbians seek belonging through conscious socialization (a hermeneutics of 
conscientization and transformation), through a cultural revolution that sees new masculine 
tropes accept women relating to and with other women. From the Radicalesbians, the second 
wave of feminism turned evermore to culture and to ethics, to meta-narratives. Through the work 
of women like Daly, radical feminism reformulated the public domain and discourse about a 
liberated woman. As such, the 1950s understanding of same-sex sexual desire and its concurrent 
lack of analysis of the effects of male domination on women would now be lost—now women 
would champion the cause for the passage of the Equal Rights Amendment (first proposed by 
Eleanor Roosevelt). 
Yet, in her quest to provide the truth about male domination of women, Daly embarked 
on a journey that had no room for men; she was blinded by the rules of her metaethics. While 
Daly saw her intergalactic journey as a loss of ignorance just as she set up a criterion for 
epistemology, her provocations placed hearing as the vehicle through which readers could re-
create the herstory of the Sacred Text. Men were aghast. How could men move swiftly with her 
beyond God the Father to something like God the Mother—and why did Elizabeth Johnson not 
later mention this in her text? Daly (1978) wrote, “Every woman who has come to consciousness 
can recall an almost endless series of oppressive, violating, insulting, assaulting acts against 
herSelf. Every woman is battered by such assaults—is, on a psychic level, a battered woman”  
(p. 348). Was Daly’s metaethics the only possible vehicle for the journey? What about Hill 
Fletcher’s proposal that motherhood be used as a dialectic for interreligious dialogue?  
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Daly (1978) warned against “mythic [superstitious] Christian procession toward God”  
(p. 37), whereas the objects of knowledge include: knowing how to do something; knowing 
objective facts about things, persons, and places; intimate personal knowledge of persons and 
interpersonal relationality; and knowledge of socially constructed categories. Each form is 
acquired somewhat differently. For Daly, radical feminism promotes an epistemology that sets 
meta-patriarchy and metaethics ablaze, she grounded her approach in the ends of friendship. 
Daly radically confronted her male-dominated society, with her intergalactic quest landing at the 
Second International Symposium on Belief in Vienna in 1975. Daly delivered a paper titled 
“Radical Feminism: The Qualitative Leap Beyond Patriarchal Religion” while wearing a tiger  
t-shirt (cf. Daly, 1978, pp. xi-xii). Where Hall hid herself in her narrative and prose, Daly was 
free! Freedom and knowledge acquisition are the cornerstone of Ignatian Spirituality, and the 
foundation of my Emancipatory Feminist Framework for Human Flourishing.  
Daly defined Gyn/Ecology as a verb, or a movement where one’s awakening helps them 
to know objective facts about things, persons, places, nature, among others. For Daly, this 
knowledge normally takes a propositional form or Rage: I know that a 10-billion-dollar 
pornography industry inspires chauvinism and sexism; I know that Daly wrote to expose 
atrocities perpetrated against women and that new reproductive technologies continue to 
develop, and so on. Daly believed that Woman-Identified-Woman could only happen through 
radical feminism because men had colonized women and led them astray, where internalized 
self-hatred festered (cf. Daly, 1978, p. 2). Daly cited Adrienne Rich who wrote: “In bringing the 
light of critical thinking to bear on her subject, in the very act of becoming more conscious of her 
situation in the world, a woman may feel herself coming deeper than ever into touch with her 
unconscious and with her body” (cf. Daly, 1978, p. 6). Thus, knowledge about oneself requires 
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truth, belief, justification (warrant), and reliability. While truth, belief, and justification are 
(normally) necessary and sufficient for knowledge, I believe that reliability—the idea that one’s 
justification rests on a reliable process—adds a cognitive check or review to the mental process 
by which knowledge of objective facts becomes the knowing of objective facts. Daly understood 
this, which is why she frustrated patriarchal knowledge by distancing herself from the gendered 
language of “he.” Daly (1978) wrote: 
     When women become aware of the manipulable ambiguity of the pronoun he, we 
have perceived only the foreground of grammatical silencing techniques. Just as it would 
be a mistake to fixate upon the pseudogeneric man and assume that terms such as people 
and person are “real” generics (a falsehood disclosed by such expressions as “people and 
their wives”) so it is a mistake to fixate upon the third person singular. As Monique 
Wittig has shown, the pronoun I conceals the sexual identity of the speaker/writer. The I 
makes the speaker/writer deceptively feel at home in a male-controlled language. (p. 18)  
 
From Daly’s efforts, it is better that an emancipatory theory of human flourishing locate the 
acquisition of everyday propositional knowledge through these forms of experiential knowledge: 
perception, introspection, memory, reasoning, and testimony. With perception, I know that a rose 
smells. With introspection, I can tell when I am tired. With memory, I can remember my cell 
phone number. With reason, memory, and experience, I can explain how a car starts or why 
structural violence is wrong. With testimony, I can know the time, and that masculine pronouns 
can grammatically silence women.8  
From Mary Daly, Monique Wittig, and others of the “Second Wave of Feminism,” we 
know that negative labels and categories, including common pedagogical role-assumptions, can 
                                                        
8
 Scientific and linguistic knowledge combines the cultural-linguistic sources we use in everyday 
knowledge in a systematic process of inquiry. According to Daly (1978), if I want to learn about women’s silencing 
by embedded fears, I can examine trends in grammar, women’s capacity for self-integrity and efforts to silence 
women through curtailing reproductive rights (pp. 18-22). Better still is the connection between scientific inquiry 
and the original terms above: conduct observations (perceptions), record findings (memory), draw conclusions 
(reasoning), build on other’s research (testimony), and so on. With science, I can also judge inferences (logic). 
Generally, scientific questions lead through a process of inquiry to answers that separate beliefs into categories of 
knowledge and opinion. The separation of beliefs into categories of knowledge and opinion requires critical self-
awareness, which in science generally takes the form of qualitative or quantitative empirical tests.  
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be critiqued for anti-universality in the following ways: (a) by locating testimonial injustice and 
bias; (b) by checking the reliability of myths, opinions, and stereotypes against reason, as well as 
empirical/scientific study (e.g., qualitative and quantitative scientific/social analysis); (c) by 
evaluating openness to dialogue; (d) by assessing the epistemic vice or virtue of the hearer; and  
(e) by investigating the limiting effects of negative labeling on human flourishing. Finally, it is 
clear to me that as a free and critically reflective human being, I can accept or reject a negative 
label or category, like public schools cannot implement the IPP because of its historical 
relationship to God-speak. 
I now approach hermeneutics (interpretation), having grounded Mary Daly’s 
philosophical theology in a process of feminist inquiry and evaluation. The task of my 
Hermeneutics section is to use Elizabeth Johnson’s (1992) text She Who Is to present her 
methodology of interpretation, which provides criteria for evaluating and judging the moral 
appropriateness of pluralistic metaphors for God, social labels, and the behaviors and institutions 
based on those labels. Though a step in the right direction, I believe Johnson’s texts represent an 
accommodating approach to feminism because of its responsibility to shape the traditional 
Roman Catholic Dialogue about knowing or naming God. From Johnson, I propose that we can 
evaluate the fit of the IPP for NYC DOE public school programs of character formation.  
Unlike Hall and Daly, readers can hear Johnson deploy a feminist language that looks to 
include men. Johnson’s language is accessible to men, and Johnson sees men as partners in 
dialogue. Johnson (1992) rightly pointed out: “The dilemma of the word God itself, however, is a 
real one and not easily resolved” (p. 43). More broadly, Johnson’s presentation is important 
because it also helps in the response to the suffering, pain, and hurt caused by people who call, 
insult, or label other people as objects based on arbitrary characteristics (e.g., B!^*h, D!>e, 
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F@&&ot, N#&&er, K!>e, F@$$y). Clearly, Johnson is proceeding to find an entrepot into 
dialogue with men about naming or labeling God; her approach is very different from the literary 
style of Hall or the radical language of Daly. Johnson (1992) wrote: 
     Images of God are not peripheral or dispensable to theological speech, nor as we have 
seen, to ecclesial and social praxis. They are crucially important among the many colored 
veils through which divine mystery is mediated and by means of which we express 
relationship in return. (p. 46) 
 
Unlike Hall or Daly, Johnson suggested that society has rules based on labels; labels imply 
conceptual metaphor, e.g., images of God, analogy, and conceptual blending. Some 
discrimination and labeling are appropriate, such as when we tell a legally labeled criminal sex 
offender that he or she cannot live near a school. But what happens when we attempt to call God 
Mother, or She or to contemplate Jesus as a woman? Or in the case of this project, what happens 
when we directly ask: Can the IPP be employed in public schools without power structures 
raising concerns about God-speak (not catechesis) in the classroom? Johnson (1992) wrote: 
     Since it is women whose bodies bear, nourish and deliver new persons into life and,  
as society is traditionally structured, are most often charged with the responsibility to 
nurture and raise them in maturity, language about God as mother carries a unique power 
to express human relationship to the mystery who generates and cares for everything.  
(p. 171) 
 
For some, Mother-God confronts the absolute mystery of the Triune God; for others, it is starkly 
anti-Magisterium and therefore harms the truth about Father-Church, even though the metaphor 
is always “Mother Church.” Now consider the relationship between Stephen Gordon and Mary 
Llewellyn in Hall’s text: What are the political implications of Gordon and Llewellyn’s 
subjectivity? Hall (2013) wrote: 
     Then they stood very still, grown abruptly silent. And each of them felt a little afraid, 
for the realization of great mutual love can at times be so overwhelming a thing, that even 
the bravest of hearts may grow fearful. And although they could not have put it into 
words, could not have been explained it to themselves or to each other, they seemed at 
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that moment to be looking beyond the turbulent flood of earthly passion; to be looking 
straight into the eyes of a love that was changed-a love made perfect, discarnate. (p. 324) 
 
The incarnation of love elicits sympathy from an audience that knows Stephen’s burden burns 
deeply within her soul. As for Johnson (1992), God causes women to be: “In the strength of her 
love she gives her name as the faithful promise to be there amidst oppression to resist and bring 
forth (p. 243). Johnson then helped me to suggest that if God-speak can be for everyone, the IPP 
could be for every classroom, something I believe Ignatius of Loyola would support. The IPP 
allows for every teacher and every child to know each other as individuals. Over time, religion 
has been used for counter-intuitive purposes, such as promoting slavery in the United States. 
Fears about the oppressive nature of institutions, like schools, cannot be dismissed. Yet, the IPP 
reminds us that we cannot disconnect from history or context; the universe is real. Some students 
come to school with relationships with a God or a higher power, and I believe we can embrace 
such relationships by exploring programs of character formation in the NYC DOE without 
letting the IPP become a method of proselytizing or catechesis. It is evil that we must caution 
against, not the formation of youth or the promotion of human flourishing.  
Moving onward, I look at Jeannine Hill Fletcher’s text Motherhood as Metaphor (2013) 
towards the end of suggesting Hill Fletcher’s way of reducing the effects of evil through 
forgiveness, toward seeing the natural human desire for companionship as foundational to 
interreligious dialogue. Second, I look at Hill Fletcher’s text towards the end of integrating my 
own masculinity into a feminist approach to interreligious dialogue and interreligious 
interconnectivity. These steps are important to locating how Hill Fletcher’s works assist in 
promoting the possibility of character formation programs in the NYC DOE in a multicultural, 
multireligious, and no-religion learning environment. To proceed: I find integrating philosophy 
and theology helpful. It is noteworthy to remind readers that Hill Fletcher is advancing the 
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current “Wave of Feminism,” for which she is indebted to her foresisters, whose voices either 
were veiled, radical, assimilating, or accommodating. 
First, I create the term Eve-il to designate and locate the patriarchal and kyriarchal 
damnation of women (and narrative ambiguity) in Eve, who in Genesis is blamed for falling prey 
to the serpent and for lusting after the forbidden fruit (cf. Hill Fletcher, Kindle Locations 2717-
2725). Hill Fletcher wrote: 
     One note for unsettling the heteronormativity that haunts Eve is her proclamation “I 
have produced a man with the help of the Lord” (Genesis 4: 1). The mother of all the 
living does not credit her heterosexual partner for the children she will bear; she credits 
the divine power. In order to destabilize Eve from Christian heteronormativity, we need 
to enlist the help of Eve’s advocate and the woman through whom Eve herself is 
recapitulated: Mary. (Kindle Locations 2744-2747) 
 
But to move on from here, rather than defend God’s actions in Eve’s life, I show how Hill 
Fletcher reduced the effects of Eve-il by noting that this process need not lead one to give up 
faith, but rather to seek out interreligious solidarity. It is Eve who represents symbolically all 
women, it is Eve who bears the burden of labor pains, who first cares for children. Hill Fletcher 
wrote: 
     From this perspective, women and men are both subject to a power and a knowledge 
system that is rooted in their relationships, and both are constrained by the power that 
courses through those relationships. Together they demonstrate the human condition of 
relationality and creativity under the constraint of a knowledge system imbued with 
differentials of power. (Kindle Locations 2725-2728) 
 
From here we might ask: How does the IPP promote who public school students are to become? 
Nevertheless, belief (or faith) in God or some higher power provides helpful resources for 
dealing with suffering and evil that unbelievers lack. As has already been seen, feminist theology 
calls us to see continuously in the “other” (who is often a victim) the very image and likeness of 
48 
God; this is a foundational characteristic of the IPP and Jesuit education.9 When considering 
interreligious dialogue, Hill Fletcher could have asked: Can men and women do this without 
acknowledging the banality of Eve-il? How do people who believe in God respond to the 
presence of Eve-il in the world, especially if Eve-il includes the suffering caused by a male-
dominated society, e.g., through structural violence and discrimination? 
We can see Hill Fletcher’s response to these questions where she summarized Johnson’s 
perspective on Eve-il: 
     In Elizabeth Johnson’s vision, God’s recreating presence in the world includes the 
integrity of nature, the liberation of peoples, the flourishing of every person, and the 
shalom of the whole world in rescue from the powers of evil, which foster sin and 
destruction. (Kindle Locations 1271-1273) 
 
For Hill Fletcher, the feminist response to Eve-il includes: (a) working to eliminate Eve-il that 
deprives men and women the capacity to flourish; (b) responding to the causes of structural 
violence (and to people who accept inappropriate labels) with mutual recognition and respect;  
(c) taking Eve-il as an opportunity for individuals and groups to call on God, to be merciful, and 
to forgive rather than to retaliate; and (d) acknowledging the need for trust in God: because  
Eve-il is a mystery bound up with God’s intentions. To respond to Eve-il requires forgiveness. 
Forgiveness will be revisited in Chapter 7, where I reinforce as part of the framework for 
creating the Beloved Community that forgiveness rests in the power of the victim. Forgiveness 
yields: (a) removal of hostility; (b) charity and compassion; (c) the possibility of and for apology 
and contrition; (c) reintegration of the Eve-ildoer into life of the individual or group; and  
                                                        
9 Contemplation of God is the highest end of metaphysics. As part of the ideal life, contemplation of God 
leads to our moral duty to respond both actively and reflectively to the needs of men and women who are affected by 
intolerable harms, including structural violence and discrimination. Our human experience includes two types of 
suffering: ontic and moral. Ontic suffering includes the suffering caused by natural forces such as an earthquake or 
super-typhoon; ontic suffering does not assign moral responsibility. Moral suffering is the existence of culpable 
wrongdoing in a moral agent who acts as the source of the harm. For example, a member of the Ku Klux Klan who 
hangs a noose outside the home of an African American family is morally culpable for the harm caused to the 
African American family, their diminished well-being, and frustrated human flourishing.  
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(d) the promise of benevolent relationship, including ones with God and other members of the 
community, based upon mutual recognition, respect, and human flourishing. Goods of 
forgiveness for the victim and for the perpetrator include mutual recognition and respect; both 
increased mutual recognition and respect promise new beginnings at the time of new dialogues 
about sameness and difference between individuals and groups. Of course, forgiveness is bipolar 
as well—the perpetrator has to accept the forgiveness and internalize it. 
It is without question that Hall, Daly, and Johnson wrote in a world that preceded the War 
on Terror, globalization, even the development of trade in Bitcoins. Their world had borders and 
boundaries; this is not true today. 
The current global War on Terrorism provides a helpful backdrop to my discussion about 
Hill Fletcher’s interreligious dialogue. In the global War on Terrorism, a plurality of religions 
and religious institutions find themselves in conflict. By labeling all Muslims as “possible threats 
to national security” and all Christians as “the good guys,” society fits members of these two 
groups into artificial categories/labels and roles, e.g., terror suspects and heralds of freedom. Hill 
Fletcher wrote: 
     The structure of these interreligious encounters provides witness to the relationality 
that is fundamental to our human existence, our human condition. The Maryknoll 
encounter in China reminds us of a foundational premise for interreligious dialogue: We 
meet one another in multiplicity. We meet not as ‘religious others’ alone but in the 
complex embeddedness of our lives. That we meet in multiplicity holds the further 
illumination that we are in multiplicity. The nature of the human person is that we are 
complex, structured by the wide variety of relationships that create us. (Kindle Locations 
877-881)10 
                                                        
10 For Hill Fletcher, negative labeling leads to more and more extremism, factionalism, and tribalism; 
individuals and groups feel increasingly threatened by distorted claims about their identity. Negative stereotypes and 
depictions lead group members to the fringe, to being out-of-touch with reality (even anti-West) and towards an 
unwillingness to enter into interreligious dialogue or to accept interreligious interconnectivity. Thus, extremism, 
factionalism, and tribalism threaten human flourishing by causing disunity.  
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Given the public school versus charter school debate, programs of character formation in the 
NYC DOE can be part of the solution, with the IPP’s ability to transform students through a 
curriculum based on the pedagogy of Ignatius of Loyola.  
In derogatory ways, the negative labeling of, for example, the place of faith or God-speak 
in public school classrooms transmits false beliefs about particular members of the group or 
even, more broadly, about that group in general. Antagonism between religious and non-
religious people evolves from a lack of mutual recognition and respect. Interreligious 
interconnectivity and interreligious dialogue bring people to a discussion about such issues as 
belief or non-belief in a higher power and our common humanity. Our common humanity 
enables members of different religions to recognize each other by their individual and species 
capacities and labels and as members of God’s creation who share in the Sabbath and the 
possibilities envisioned by Agape Love.11 Critical feminist pedagogy, much like the IPP, sees the 
emancipation of students through contextual and multicultural education.  
Hill Fletcher’s understanding of motherhood as metaphor applies to character formation 
and feminist pedagogy; which I believe promotes human flourishing in several ways: (a) by 
acknowledging that all men and women are children of God, thus ends in themselves; (b) by 
calling on different religions and different religious leaders not to politicize debate or treat 
members of other groups as mere means; (c) by emphasizing that a community of love and 
brotherhood cannot come into being without the fully moral behavior of all members; and (d) by 
recognizing structural violence and discrimination for temporary success at best. Interreligious 
                                                        
11 As we have seen, through the integration of theology and philosophy, feminist approaches to human 
flourishing take as their primary concern the conversion of hearts and minds to generate the Beloved Community 
based on: self-knowledge, cooperation, an ethics of care, and discernment of future action. Self-knowledge, 
cooperation, and the discernment of future action can lead to greater calls for unity within the scope of the plurality 
of churches and religions. Without unity, religious communities devolve into sects and end in isolation.  
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interconnectivity and interreligious dialogue make it possible for mutual recognition and respect 
to help men and women set aside self-interest, and to see that unity and solidarity are more 
important than extremism, factionalism, and tribalism.12 
Interreligious interconnectivity and interreligious dialogue enable us to see the needs of 
human beings as the needs of our brothers and sisters, and to identify the dangers of social evil, 
which prevents human flourishing. The diverse and plural needs of our brothers and sisters can 
then be defined as internal religious diversity. As Hill Fletcher (2013) wrote: 
     ‘Internal religious diversity’ can refer, then, to religious diversity within a given 
tradition as well as to the diversity of practice and belief that constitutes the individual at 
different times of her life. Our recognizing this reminds us to hold ‘religion’ not as a 
static reality but as a living and dynamic category woven into complex lives. (Kindle 
Locations 3086-3089) 
 
Accordingly, Hill Fletcher understood that knowledge of false labels about our complex and 
messy human lives, a particular religious person, a spiritual or religious journey, or a group 
allows critical inter- and intra-group reflection to produce vast social change. Of these ideas 
about comparative theology, Hill Fletcher is useful for promoting the idea that implementing the 
IPP in NYC DOE public schools is possible. Hill Fletcher (2013) wrote:  
     Our religions do not capture all of who we are. The approach of ‘sharing stories’ 
witnesses a richer and more complicated approach to interreligious dialogue, as it 
reminds us that ‘religion’ cannot be reduced to doctrines and scriptures, to ‘what I 
believe’ or ‘what I do’. ‘Religion’ is always ‘found’ embedded in and intertwined with 
other aspects of our lived condition: economics, gender, social relations, material 
conditions, politics, and so forth. Our ‘religious’ identities are entangled in and impacted 
by all of these features and more. (Kindle Locations 3230-3235) 
 
                                                        
12 For human beings to live together in one harmonious whole, they must reflect on interreligious 
interconnectivity. In looking to interreligious dialogue as a way to eliminate structural violence and discrimination, 
human beings must find guidance from their common human experience, for it is not enough to appeal ineffectually 
to good religious intentions. In sum, interreligious interconnectivity and interreligious dialogue are critical in 
promoting human flourishing.  
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With interreligious interconnectivity and interreligious dialogue come the mutual recognition and 
respect for those marginalized (or ostracized) by structural violence and discrimination. 
The opposite of this is indifference, and that is passivity at its worst. I end this chapter by 
returning to the relationship of faith and pedagogy. Faith, not religion, when tied to my concept 
of an emancipatory theory of feminist human flourishing, supports my belief about synchronicity 
in the relationship between faith and pedagogy. This is what I learned by investigating feminist 
theology and pedagogy. 
3.1. Conclusion 
Certainly, some groups of public school students cannot flourish because the U.S. 
Constitution separates faith from religion; as Paulo Freire (1984) reminded us, there is a political 
nature to education. Public schooling as an institution cannot flourish if students do not enroll; 
during the COVID-19 pandemic private schools, including Jesuit sponsored schools are 
attracting students away from the ‘broken public school system.”  The relationships between 
faith and education, and praxis and education, are two of the reasons why mothers might seek to 
place their children in private schools. The proto-feminist and feminist theologians examined in 
this chapter provided a helpful context for resolving the problem of my study: Can the public 
school system in New York City create and implement a universal program of character 
formation based on the Ignatian Pedagogical Paradigm?  
I believe that an emancipatory theory of feminist human flourishing helps direct 
individuals and groups towards the purpose of our lives, each of us in our own individual and 
unique way, as well as overlapping with other human beings.13 Faith, not religion, can be that 
                                                        
13
 When we consider our globalizing, interreligious, and postcolonial world, we see what Hall, Daly, 
Johnson, and Hill Fletcher described as the benefits of mutual recognition, respect, and interreligious 
interconnectivity: we see a common core to human development and human flourishing, one that is perhaps 
grounded in a Feminist Ethics of Care.  
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pedagogical lens through which education can be treated as a liberating enterprise—a liberating 
enterprise, not a broken system, which reminds us that every person has worth and value, that 
education cannot be limited to the transfer of data or facts. It is a misnomer that the best citizens 
are developed from a neutral education system. How can students learn about Agape Love 
without intersecting it with faith? Without seeing pedagogy and faith as synchronous forces in 
the education of students, many minority students will remain disadvantaged—for while faith is 
neither about religion nor conversion, it is about the way in which a group of people perceives 
reality and exists in solidarity. Again, this is a type of conscientization that Paolo Freire could 
agree with: allowing the oppressed to experience reality as it is manifested.  
Agape Love, developed further in Chapter 7 as part of my framework, has practical and 
pragmatic expressions, but as a concept-in-action, as the IPP might suggest, it needs to be 
grounded in faith and pedagogy. Hall, Daly, Johnson, and Hill Fletcher told us through their own 
feminist cultural linguistic analyses of marginalization and liberation that the effects of structural 
violence, discrimination, and shame can be reduced, even eliminated, by embracing good will, 
albeit solidarity with and for all people. Faith and pedagogy are synchronous; our human 
condition propels us onward.  
Education, like theology, cannot be empowering unless students see themselves as agents 
of change; this is what I hope readers have learned by placing Hall, Daly, Johnson, and Hill 
Fletcher in conversation about human flourishing, pedagogy, and character formation. Just as 
these feminist theologians opened up a conversation about women’s experience of God, so might 
their legacy actuate such a discussion about implementing the IPP in and creating a program of 
character formation in NYC DOE public schools.  
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The next chapter considers my program evaluation of the Encore Program of Character 
Formation at the Jesuit-sponsored Nativity School in St. Louis. Our journey with Ignatius will 
take us through this pilot study to see a successful afterschool program and learn how Ignatius’ 
pedagogical philosophy engages students of faith and no faith at all in a private school.  
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Chapter 4. Pilot: Assessing Loyola Academy’s Encore Program  




This chapter demonstrates how the students at a Jesuit-sponsored school are formed 
through the Ignatian Pedagogical Paradigm (IPP), thereby providing one example of Jesuit 
education and its relationship to character formation and human flourishing. My pilot study 
qualitatively and quantitatively reviewed the Loyola Academy of St. Louis’ Encore After-School 
Education and Enrichment Program, referred to herein as the Encore Program of Character 
Formation. My interest in researching the afterschool program at Loyola Academy grew from a 
desire to reflect to the school administration and staff just what the students (total student 
population n = 57) were saying (self-reporting) about the Encore Program of Character 
Formation and life in St. Louis generally. A literature review introduces readers to the theory and 
pedagogy behind afterschool education and programming. For this study, I used an anonymous 
survey (total questions = 59), where the research design included subscales. The survey looked 
specifically at a student’s self-esteem, self-worth, and academic and behavioral performance. 
The survey was based on the California Healthy Kids Survey 2005, California Department of 
Education After School Program Survey ASPS-Exit, Fall 2006 Grades 4-6. I administered the 
survey as a test on March 12, 2009. The evaluation recommended that Loyola Academy should 
more formally integrate the Encore Program of Character Formation into the current school wide 
curriculum review. Readers of this chapter will better: (a) understand the relevant bio-psycho-
socio-econo-enviro-spiritual forces character forming youth in the Jesuit-sponsored middle 
school, and (b) see the need for afterschool programming for at-risk youth and adolescents as a 
means to promote their flourishing.  
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4.2 Objectives and Background Literature 
 
In the autumn of 1977, the Jesuit priest, Fr. Paul Sheridan met with a team of educators 
and affected community members at St. Louis University High School to discuss the problems of 
low-income students and to discern ways to help them. Some 21 years later, in May of 1998, the 
same team of educators proposed to build a school based on the model of an already existing 
Nativity School in New York City. The decision to build led to the creation of Loyola Academy 
of Saint Louis (Loyola Academy); the groundwork for the new school was laid in the 1998-1999 
academic year. The Jesuits of the Missouri Province of the Society of Jesus agreed to sponsor the 
school.  
Loyola Academy, founded in 1999, is St. Louis’ Roman Catholic Jesuit middle school for 
boys in Grades 6 through 8, with a maximum of 20 students per grade. The first class of 6th 
graders started at Loyola Academy in 1999, a 7th grade was added in 2000, and an 8th grade in 
2001. Loyola graduated its first 8th grade class in 2002. The school’s mission is to serve boys 
who have the potential for college preparatory work, but who are in danger of failing to achieve 
that potential because of poverty, residence in distressed neighborhoods, or other social or 
economic factors. 
Loyola Academy is a member of the NativityMiguel Network of schools. There are 49 
such schools in 19 states, including the United States and Canada. At Loyola, most students are 
not Catholic. The NativityMiguel Network experiences a high school graduation rate of 89%, 
62% of graduates are placed in college. The average length of the day is 9.5 hours; the school 
year is extended. The average daily attendance rate is 97% (cf. www.nativitymiguel.org).  
The Encore Program of Character Formation is Loyola Academy’s mandatory afterschool 
education and enrichment program. Mr. Ralph Taylor, a certified teacher and school 
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administrator, coordinated the Encore Program of Character Formation. Every Loyola Academy 
student selected two classes per quarter. Students selected from course options including but not 
limited to: Band, Cooking, Robotics, Theatre, Chess, Art, the Boy Scouts of America, and 
Basketball.  
My program evaluation assessed the Encore Program of Character Formation’s 
outcomes, as they relate to Loyola Academy’s primary goal of student formation. According to 
the Loyola Academy Student and Family Handbook: 
     The primary goal which Loyola Academy sets for all of it students is admission and 
success at a college preparatory high school, leading to success in college and the 
opportunity to contribute as an adult citizen.... Loyola Academy of St. Louis is committed 
to serving young men who will in turn be committed to serving others: to the greater 
honor and glory of God. (Loyola Academy Student and Family Handbook 2008-2009, 
pp. 7-8) 
 
During my study, Loyola Academy was evaluating and writing the first school wide curriculum 
for core courses, e.g., math and science. The school wide curriculum review covered the regular 
school day but did not extend to a review of the mandatory afterschool Encore Program of 
Character Formation.  
Characteristics of the Encore Program of Character Formation include an afterschool 
education and enrichment program that incorporates: a Monday/Wednesday and Tuesday/ 
Thursday schedule of course offerings (e.g., robotics, basketball, and arts activities), followed by 
a daily snack time, study hall, and afternoon assembly, which are followed by the dismissal of 
students. The program runs from 3:09 pm to 5:40 pm Monday through Thursday.  
In terms of research questions, my evaluation was needed to help determine whether 
Loyola Academy should more formally integrate the Encore Program of Character Formation 
into the current school wide curriculum review. Does the Encore Program of Character 
Formation merit a more formal evaluation for effectiveness? The Encore Program of Character 
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Formation operated distinctly from the regular school day. However, there is no curriculum and 
no formal objectives or goals for key stakeholders, including parents, students, staff, 
administrators, and board members, to use in analyzing the effectiveness of the Encore Program 
of Character Formation.  
Participants included:   
*57 Students in Grades 6 (16), 7 (21), and 8 (20) 
*96.4% African American, 1.8% Caucasian, and 1.8% Asian 
*All students are Christian; most are not Roman Catholic 
*Students’ Age: 
  9.1% are 11 years old 
  27.3% are 12 years old 
  40.0% are 13 years old 
  23.6% are 14 years old 
*Students in the 7-year program, which included alumni receiving high school tuition 
assistance, came from 35 different zip codes in the St. Louis Metro Area. 
*41.8% of students felt safe in their neighborhoods most of the time. 
*50% of students did not receive less than the grade “C” in a single class during the 2nd 
quarter of the 1st semester. 
 
4.3 Literature Review 
4.3.1 Introduction to Afterschool Education 
My interest in this program evaluation stemmed from: first, trends in the economic 
downturn experienced locally by African American children in North St. Louis;1 second, the 
significance of 6th through 8th grade education in the formation of students’ interest and love of 
education; third, a growing interest in the field of character formation and the Ignatian 
Pedagogical Paradigm (IPP); and fourth, an effort to see if Loyola Academy is fulfilling its 
mission and purpose. I was also interested in looking at what survey responses might say about 
                                                        
1
 Nancy L. Deutsch (2008) wrote in Pride in the Projects (2008) that: “For racial and ethnic minority youth 
and young people living in poverty, it is not simply the categories of race or social class that influence their 
development but the everyday, personal experiences of discrimination that accompany these categories…. And these 
experiences are determined not only by the relationship between people but also the relationships between people 
and social structures” (p. 10).  
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boys and the diversity of African American boyhood. New York Times columnist Charles M. 
Blow evidenced trends in African American Black children in his article titled “No More 
Excuses?” (January 23, 2009). In Afterschool Education: Approaches to an Emerging Field 
Noam, Biancarosa, and Dechausay (2003) wrote that successful afterschool curricula are: 
1. child/youth-centered, designed to meet the interests of children and youth 
2. open-ended, with flexible goals 
3. built around goals and objectives that go beyond specific academic skill-building to 
address social-emotional, health-related, and life skills. (p. 122) 
 
David von Drehle (2007) called us to believe in our young boys in his Time Magazine article 
entitled “The Boys Are All Right.” Thus, while the Loyola Academy afterschool program 
theoretically promotes the full social, psychological, physical, moral, and spiritual development 
of its students, the aim of this literature review was to introduce readers to afterschool education 
and enrichment program theory and pedagogy. 
Afterschool education is a growing field of specialization, with financial resources being 
shared among local, city, state, and federal governments. Afterschool programs grew in response 
to changes in American society, which sees parents, especially single parents, at work for longer 
hours during the regular school day (cf. Gurian & Stevens, 2005; Kim & Streeter, 2006; 
Sameroff & Gutman, 2004). Students at-risk, like those at Loyola Academy, witness 
disadvantages at a greater rate than their peers.  
At-risk students may be defined as those who are physically or emotionally abused, and 
often fight against routine and order, which includes the school system (Morton-Young, 1995). 
Of course, along with philosophers like George Yancy (2004), we might purport that order is a 
trope of whiteness. Still, afterschool programs provide students with transitional and holding 
environments (Noam & Tillinger, 2004). The following features of afterschool programming 
promote positive development for youth: (a) physical and psychological safety; (b) appropriate 
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structure; (c) supportive relationships; (d) opportunities for belonging; (e) positive social norms; 
(f) support for efficacy and mattering; (g) opportunity for skill building; and (h) integration of 
family, school, and community efforts (Mahoney, Larson, Eccles, & Lord, 2005). 
Afterschool programs are designed to help students to complete homework, develop 
social skills, raise awareness of differences (e.g., cultural), and assist parents in becoming 
partners in their children’s education (cf. Morton-Young, 1995). Students who find themselves in 
afterschool programming do better in school when non-parenting adult mentors and peer role-
modeling provide a basis for a more productive life (Noam & Fiore, 2004). As an intermediary 
space, the afterschool setting is fluid and distinguishable, yet at times hindered by what it is not 
(Noam, Miller, & Barry, 2002). Afterschool education and enrichment programs cannot replace 
the home environment; however, it can provide students with opportunities to grow and to 
develop emotionally, interpersonally, and intellectually. The literature review includes a look at 
the Missouri State Afterschool profile and core content areas. 
4.3.2 Impacts of Afterschool Education 
To promote socialization skills, emotional competence, character formation, and human 
flourishing, Weissberg, Kumpfer, and Seligman (2003) integrated prevention science with 
practice methodology. In looking at the impacts of afterschool programs, Susan Goerlich Zief, 
Sherri Lauver, and Rebecca A. Maynard (2006) (cf. SEDL Letter, 2008) looked at the extent by 
which access to afterschool programming impacts student participation, whether afterschool 
programs vary by subgroup and a group’s baseline characteristics, and which programs are more 
beneficial to youth (for the full report, please see www.sfi.dk/graphics/ Campbell/reviews/ 
afterschool_review.pdf). In their study, Zief et al. (2006) noted the negative effects of 
unsupervised time between the hours of 3:00 pm to 6:00 pm. Measured outcomes were clustered 
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in five areas: student context, participation in enriching activities, behavioral, social and 
emotional, and academic outcomes. Zief et al. wrote that their study was the first to use a meta-
analytic method through pooling evidence of program impacts across studies. Zief et al. noted 
that about 6 million or 11% of school-age youth participated in afterschool programming in 
2002-2003. The study suggested that more traditional afterschool programs (e.g., tutoring) might 
benefit youth, but the impacts were not significant; moreover, alternative models of afterschool 
programming must be tested, especially within target populations (e.g., at-risk youth).  
Students perform better academically when they belong to a school culture that supports 
the local community and culture and respects diversity in the youth’s home-life (cf. Kralovec & 
Buell, 2001; Miller, 2001). Moreover, students who drop out or leave school do so at the end of a 
long process of disconnectedness, disengagement, and deportment in school (cf. Alexander, 
Entwisle, & Horsey, 1997). Social workers, educators, and administrators must be aware that 
cuts in afterschool programming can have negative consequences.  
For example, in 2008, the afterschool community had a proposed $300 million cut to 
afterschool education, contributing to advocacy among organizers and community organizers to 
advocate on behalf of afterschool education for youth (from 3 pm to 6pm) throughout the United 
States (2008 Afterschool Year in Review, Afterschool Alliance, www.afterschoolalliance.org). 
The Afterschool Investments Project (2009) was sponsored by the U.S. Department of Health 
and Human Services Administration for Children and Families Child Care Bureau. Afterschool 
Investments profiles the state of afterschool for every state, as well as allows each state to 
compare needs, services, and activities across the country. It is a resource for policymakers, 
administrators, and providers (cf. nccic.acf.hhs.gov/afterschool/mo.html#facts). These organizers 
advocated on behalf of youth to prevent the cuts. Ultimately, policymakers and advocates noted 
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the positive influences of afterschool programming and how it supports families, communities, 
and our nation (cf. www.afterschoolalliance.org).  
4.3.3. Missouri State Afterschool Profile and Core Content Areas 
In Missouri, there are 614,205 children ages 5-12, and the total federal and state Child 
Care and Development Funds (CCDF) totaled $131,293,361 in 2008—an estimated $214.00 per 
child (cf. nccic.acf.hhs.gov/afterschool/mo.html). From the Missouri State Afterschool Profile, 
the following accomplishments in support of afterschool education and character formation 
programming are noted: the introduction of a governance board to administer network activities; 
the development of the Kansas and Missouri Core Competencies for Youth Development 
Professionals; the creation of the Missouri Afterschool Program Standards; the introduction of 
the Missouri Afterschool Program Self-Assessment tool; the creation of the Missouri Afterschool 
Resource Center; technical assistance to support licensure and accreditation; an afterschool 
curriculum designed to support Missouri State educational standards and the formation of the 
Missouri Afterschool Action Plan.  
The eight core content areas included in the Kansas and Missouri State Core 
Competencies for Youth Development Professionals supported findings in Fashola (2002), 
Noam et al. (2003), and Deutsch (2008). The Kansas and Missouri State Core Content Areas of 
character formation and the promotion of human flourishing are: (a) child/adolescent growth and 
development; (b) learning and environment curriculum; (c) child/adolescent observation and 
assessment; (d) families and communities; (e) health, safety, and nutrition; (f) interactions with 
children/youth; (g) program planning and development; and (h) professional development and 
leadership (cf. Kansas and Missouri Core Competencies for Youth Development Professionals in 
conjunction with Opportunities in a Professional Education Network [OPEN] Initiative in 
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Missouri, the Missouri Afterschool Network [MASN] and the Kansas Enrichment Network 
[KEN], 2009).  
Finally, in 2007, Missouri Governor Matt Blunt recommended, by himself, $1 million  
for afterschool programs (e.g., math, science, and health). The effort to fund afterschool 
programming was initiated by the Missouri statewide afterschool network. The Missouri State 
legislature-approved funding led to the creation of two new afterschool initiatives: METS (Math, 
Engineering, Technology, and Science) and Healthy Lifestyles programming that addresses poor 
nutrition and childhood obesity. The legislature funded each initiative at $500,000, for a total of 
$1 million. Late in 2007, the governor announced that his 2008 budget would include an increase 
to $1.1 million for the afterschool programs (please see the full report at www.afterschool 
alliance.org/year_in_review.pdf).  
4.3.4 Creating and Sustaining an Afterschool Program 
 
Noam et al. (2003) suggested that unified programming, or programming that bridges the 
regular school day and the afterschool program, “seamlessly incorporates the best of both 
worlds” (p. 26). Noam and Fiore (2004) articulated the importance of relationship building 
between students and staff in the afterschool program in the growth, learning, and healing of 
students. Again, this is routine practice at Jesuit-sponsored schools. Clearly, families, schools, 
and communities must work in relationship to address the growing needs of students who find 
themselves in afterschool settings (Coleman, 1987; Deutsch, 2008; Noam et al., 2002). 
Moreover, afterschool programming can greatly enhance a boy’s self-esteem and sense of self-
worth (Kindlon & Thompson, 1999; Way & Chu, 2004).  
Fashola (2002) gave social workers, educators, and administrators the theoretical 
framework to create and build an effective afterschool program. Fashola (2002), Noam et al. 
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(2003), and Deutsch (2008) looked at community-based afterschool programs, like the New 
York City Beacons, Los Angeles’ Better Educated Students for Tomorrow, New York’s East 
Side Boys and Girls Clubs, and the Boston School Age Child Care Project. Methodology 
included qualitative research designs: focus groups, interviews, projects, observations, and 
quantitative studies. It was clear that boys and girls (and gender non-binary students) 
experienced both school and everyday life differently (e.g., gender differences, styles, and types 
of learning and play) (Gurian & Stevens, 2005; Kindlon & Thompson, 1999; Sommers, 2000). 
Afterschool programming enhances the ways in which boys and girls enter into relationships 
with the opposite sex.   
4.3.5 Conclusion 
 
Consensus in the literature supports the following points: (a) afterschool hours should be 
structured differently from the regular school day, although bridging the regular school day and 
the afterschool program is idealized; (b) fun, mentoring, and enrichment should be a part of the 
afterschool experience; (c) programs should support academic learning; (d) programming should 
experiment with alternative forms and styles of learning; (e) programs should encourage 
connections with self, community, and school; and (f) programs should empower students 
toward self-determination, self-efficacy, and the setting of personal learning goals and objectives 
(Noam et al., 2002; Noam & Tillinger, 2004; SEDL Letter, 2008). These efforts to promote the 
well-being of children were supported by findings in Dauber, Alexander, and Entwisle (1996); 
Miller (2001); and Noam and Fiore (2004). Zief et al. (2006) acknowledged that more systematic 
research needs to be done to review program impacts. They recommended extended data 
collection, the implementation of complementary process evaluations, and improved study 
reporting. Noam et al. (2002) and Quinn (2005) indicated that more needs to be done to support 
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children who spend about 80% of their time outside of school and who need afterschool 
programming to help them prepare for adulthood.  
In the previous chapter, readers learned of the importance of freedom regarding the main 
goals of the IPP and Jesuit education. The liberatory nature of Ignatius’ pedagogy cannot be 
overlooked: “growth in the responsible use of freedom is facilitated by personal relationship 
between student and teacher” (Metts, 1995, p. 28). 
4.4 Methodology and Research Design  
My data collection plan was an evidence-based, anonymous, mixed-methods survey, 
looking to assess Loyola Academy’s Encore Program in Character Formation’s efficiency, 
outcome/impact, and the design and theory behind the program’s implementation. Elements of 
the framework included: description of the program, focus on the evaluation design, gathering 
credible evidence, justification of conclusions, and information dissemination. (Please see 
Appendix A for a copy of the approved and administered survey.) 
The purpose of my data collection plan was twofold. First, I intended to analyze the 
effectiveness of the Loyola Academy Encore Program in Character Formation in relation to 
school wide goals for character formation and the Missouri Province of the Society of Jesus 
objectives for Loyola Academy meeting the standards of a Jesuit-sponsored school. Additionally, 
I intended to promote and justify the evaluation of the students’ views about the afterschool 
program, for example, to detail how the students saw the program helping them to flourish as 
part of the school wide community and to allow them to self-advocate and be self-efficacious.  
To do this, I administered the survey. The survey was modeled after the California 
Healthy Kids Survey 2005, California Department of Education After School Program Survey 
ASPS-Exit, Fall 2006 Grades 4-6, and an additional Loyola Academy of St. Louis Student 
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Survey from 2008, reflecting student understanding and valuation of the afterschool program 
through eight sections and 59 questions.  
The survey design was reliable in that it measured the same criterion (e.g., students’ self-
esteem) across Grades 6 through 8. The survey was valid because data received from the survey 
can be compared by age group, by question, or by grade. The reliability and validity of the 
research design helped measure the hypothetical predictions contained in the first graded 
assignment. The research design supported external validity in that inferences made through the 
findings/discussion may be applied to other area NativityMiguel network middle schools and 
afterschool programs.  
The data collection plan assessed whether there was a logical relationship between the 
variable (student evaluation) and the proposed measure (survey) (Monette, Sullivan, & DeJong, 
2008). Note, too, that the sample was the entire student body, with each student present during 
the administration of the survey and completing the survey. The survey included subscales (total 
student population n = 57). The survey was culturally sensitive, based on personal work at the 
practicum and research on afterschool education in minority settings. I administered the surveys 
to the 6th, 7th, and 8th graders at Loyola Academy on March 12, 2009.  
My project was Exempt-Behavioral: (a) no children or adults were put at harm by the 
research design, and (b) no medical interventions or treatments were included in the data 
collection or as part of the study. My research did not use already existing data because it was 
the first evaluation of its kind as performed at Loyola Academy; there was no direct observation 
of students as part of the evaluation.  
My research was conducted in an already established educational setting that included 
standard educational practices. My research focused on the afterschool program and questioned 
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whether Loyola Academy should further evaluate the Encore Program of Character Formation’s 
curriculum. Thus, the research focused on the implementation of curricula. 
I, the principal investigator, as well as my site supervisor, Mrs. Theresa Samways, 
LMSW, Director of Social Services at Loyola Academy, explained the survey instructions to the 
students. We clarified the goals and objectives of the survey and noted the survey’s anonymity 
and confidentiality. To minimize additional risk or harm, the faculty was asked to review the 
data collection plan/survey in advance of implementing the design. Students did not benefit from 
remuneration. Only I had physical access to the survey data, unless I used the data during my 
Evaluations of Programs course at Washington University of St. Louis. Benefits to participants 
included a better experience of the Encore Program of Character Formation, greater options for 
programming, and merited recommendations for an evaluation of the afterschool curricula and 
its goals and objectives. Individual participants were treated with dignity; the students’ human 
flourishing (well-being) was ensured via the principles of: (a) respect for persons, (b) 
beneficence, and (c) justice (cf. The Belmont Report, April 18, 1979 online at http://www.hhs. 
gov/ohrp/humansubjects/guidance/belmont.htm). 
4.5 Findings/Results 
To test hypotheses (please see Appendix C), I used bivariate statistics to look at how the 
Encore Program of Character Formation affected/influenced the relationships between:  
(a) student age and self-esteem (chi-square); (b) student grade level and the development of 
social skills (One-Way ANOVA); (c) student age level and intensity of activities performed 
during Encore Program of Character Formation (chi-square); and (d) sense of belonging among 
12- and 13-year-olds in the Encore Program of Character Formation (Independent T-Test). The 
total students surveyed was n = 54; two students were absent the day the survey was 
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administered. (Please note that, 1 week later, two students who took the survey were dismissed 
from Loyola Academy.) 
4.5.1 Student Age and Self-Esteem (chi-square) (Appendix D) 
Question: Does the Encore Program of Character Formation promote self-esteem? 
 
Increasing students’ self-esteem is an informal goal of the Encore Program of Character 
Formation, and Loyola Academy in general. To assess whether students believed the Encore 
Program of Character Formation promoted self-esteem, I asked three questions about goals and 
abilities. Students could respond No, Maybe, or Yes. I then looked at the relationship between 
age and self-esteem; the results are reported below. The percentage of students who were age 11 
was 9.1%; age 12, 27.3%; age 13, 40%; and age 14, 23.6%. When rounded to the nearest age 
group, the mean age of students was 13 (mean = 12.78).  
Table 1. Survey Questions 
 
Age of Student 
Number of Students Who Replied Yes/  
Total Students in Age Group 
 




















No students (n = 54) responded “No” to any of these three questions. From these 
findings, it was inferred that students had a high sense of self-worth. That no student responded 
“No” suggested that students believed in themselves and might be unable to articulate 
deficiencies or desire not to promote a negative self-image.  
4.5.2. Student Grade Level and Development of Social Skills (ANOVA) (Appendix E) 
 
Question: Does the Encore Program of Character Formation promote the development of 
social skills? 
For this question, I compared the mean between student grade levels and the development 
of social skills. I wanted to see how the students perceived the Encore Program of Character 
Formation helped them to: (a) get into less trouble at school, (b) avoid fights, (c) get along with 
others, and (d) do better on their report card. In spite of the sample size, there was a significant 
relationship between 6th, 7th, and 8th graders (p = .040) who believed the Encore Program of 
Character Formation helped them to get into less trouble in school and make new friends  
(p = .002). A less helpful finding was the significance in how the Encore Program of Character 
Formation helped students make friends between groups (p = .414). This was helpful to note 
since the composition of Encore Program of Character Formations consisted of students from 
each grade and age level.  
4.5.3 Student Age and Intensity of Activities Performed During the Encore Program of  
Character Formation (chi-square) (Appendix F) 
 
Question: Do Encore Program of Character Formation activities increase intensity as 
students age in the program? 
For this question, I looked at the percentage of students across the age span to determine 
what activities they self-reported and what they were spending most of their time on during the 
Encore Program of Character Formation. 
69 
Table 2. Students’ Activity 
 
Activity 
% Students Spending  




11   5 
12   7 
13   9 




12   7 
13   3 








Praying/Talking to God 
11 52 






From these statistics, it can be inferred that students self-reported they were spending 
more time during Encore on nontraditional and nonacademic activities. These statistics reflected 
student desires for just how they wanted to spend time during the Encore Program of Character 
Formation. That 52% of 11-year-olds (n = 14) responded that they spent most of their time 
praying or talking to God raised questions about their responses, perhaps reflecting the 
Hawthorne effect. In this case, the Hawthorne effect might suggest that Loyola Academy 
students tested by the survey improved on their answers and performance by reacting to the 
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examiner or to the questions—they could have felt threatened or feared that privileges might be 
taken away.  
4.5.4 Sense of Belonging among 12- and 13-year-olds in the Encore Program of Character 
Formation (T-Test) (Appendix G) 
 
Question: Does the Encore Program of Character Formation increase the sense of 
belonging for students’ age 12- and 13-years-old? 
The means in this T-Test reflected how students age 12 and 13 responded on average to 
questions about their sense of belonging to the Encore Program of Character Formation and to 
being part of the Loyola Academy community. Students responding “Some” to the questions 
about a sense of belonging to the Encore Program of Character Formation and to being part of 
the Loyola Academy community indicated that their sense of belonging was not entirely secure. 
According to the Levene Test for Equality of Variances, (a) the most significant response came 
in the question “Does the Encore staff believe that you can do a good job?” (Sig. p = .053); and 
(b) the most insignificant response came during the question “Does the Encore staff care about 
you?” (Sig. p = .893). With 12-year-olds (n = 14) and 13-year-olds (n = 22), the variation in 
reporting was affected by the small sample size. Note that one 12-year-old did not respond to 
these questions, but 14 of 15 12-year-olds responded. Please see Appendix G for a table 




One limitation included my lack of experience in administering an anonymous mixed-
methods (qualitative and quantitative) survey. Second, while the evidence speaks for itself, it was 
not clear if a pretest/posttest format might have enhanced the reliability and validity of the data. I 
could only administer the survey as a single time-point test.  
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Another limitation was the decreased variation in the independent variable or control. 
Loyola Academy is an all-boys middle school, with 93% of its student composition African 
American. Moreover, with 79% of Loyola students qualifying for the Federal/State Free and 
Reduced Lunch Program, the entire student body does not pay for breakfast, lunch, or snack. The 
35 different zip codes that comprise the Loyola Academy student body are situated in North St. 
Louis City and East St. Louis. Statistically, it was difficult to analyze concepts without much 
variation; programmatically (en vivo, which means in real life), these similarities may have 
influenced the way that students viewed the program. It was not possible to detect the size of that 
influence from this particular evaluation. 
After administering my survey, Loyola Academy dismissed two students—one for poor 
attendance, the other for behavior. Of the 57 total students attending Loyola Academy on March 
12, 2009, 55 students completed the anonymous survey. Two 6th grade students were absent 
from school the day the survey was administered.  
4.6.2 Implications 
 
In Section III of the survey, students were asked about their personal goals and abilities. 
Students at Loyola Academy had a positive sense of self and valued the education they received 
from faculty and staff. Student responses suggested that Loyola Academy was helping support 
student growth as well as their interest in learning. At Loyola Academy, 94.7% of students in 
Grades 7 through 8 believed they could do most things if they tried, while only 7% thought 
seriously about dropping out of school. No students answered “No” to questions about their 
abilities to do most things and if there were many things that they did well. No students reported 
that they did not have goals and plans for the future. That students valued their education from 
Loyola Academy indicated that Loyola Academy was promoting a sense of belonging to the 
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school community—the goal of the IPP and characteristic of a Jesuit education. Students also 
reported, qualitatively, that Loyola Academy was highly regarded in the community and it 
helped students attend the better private high schools in St. Louis City and St. Louis County. The 
Loyola Academy Encore Program of Character Formation was helping students to attend school 
more often, thus directly promoting students flourishing.  
In Section IV of the survey, students were asked about how they felt about Loyola 
Academy’s Encore Program of Character Formation. Student responses suggested that Loyola 
Academy’s Encore Program of Character Formation was providing students with physical and 
psychological safety, a sense of autonomy, and an opportunity to build creative skills. Students 
were less convinced that the Encore Program of Character Formation exposed them to things 
they could not normally do from home or in their community. While the Encore Program of 
Character Formation provided students with a safe environment, it was less clear if the Encore 
Program of Character Formation affected students’ academic performance.  
The Encore Program of Character Formation was helping students to develop social 
skills; whereas students interacted with other students who they may not have gotten along with, 
they did things to be helpful. In Section V of the survey, students were asked about the activities 
in Loyola Academy’s Encore Program of Character Formation. It was clear that students should 
engage in the democratic process of making rules with each afterschool instructor, which 
increased students’ sense of ownership and sense of self-determination. While the Encore 
Program of Character Formation exposed students to different physical and cognitive learning 
environments, the range of programming might be reviewed to increase student interest in 
activities. Students responding to qualitative questions reported “happiness” in attending the 
Encore Program of Character Formation, while others desired new programming like boxing and 
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rap classes. Such responses indicated that the Encore Program of Character Formation might 
need to be reviewed for cultural responsiveness.  
According to my results, as age increased, a greater percentage of students reported 
improved self-esteem. This may evidence the success of the Encore Program of Character 
Formation, noting that as students spent more time in the program, their self-esteem increased. 
More testing will ensure that such results are statistically significant when controlling for other 
factors. 
Section VI of the survey assessed the amount of time students spent on school-related 
subject matter as well as their prayer life. Students were doing their homework during study hall, 
but reported that they spent “most” of their time during afterschool hours on sports activities. 
That the Encore Program of Character Formation was also helping students to develop a prayer 
life was curious. Findings might suggest a greater sense of religiosity or spirituality among 
younger (age 11) students in 6th grade.  
A strong relationship between the Loyola Academy Encore Program of Character 
Formation and students doing better academically could not be affirmed. The Loyola Academy 
Encore Program of Character Formation was helping students to avoid fights and increase 
communication skills between peers; however, a sense of connection between grades and ages of 
students implied tensions.  
4.6.3 Recommendations 
 
At the beginning of the academic year, the Loyola Academy Encore Program of 
Character Formation must be clearly defined for students and their parent(s)/guardian(s). 
Furthermore, the Loyola Academy Student and Family Handbook must establish distinctive 
goals and objectives for the Encore Program of Character Formation. While students were self-
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reporting positive influences of the Encore Program of Character Formation, it was unclear if 
they felt the Encore Program of Character Formation activities might be taken away if they did 
not answer questions in a certain way. Future studies should take into consideration the 
pretest/posttest model. The survey should be administered once, at the beginning of the academic 
school year, and a final time, at the end of the academic school year.  
Periodically, Loyola Academy reviews its normal school day curriculum. An additional 
recommendation includes more professional development of the Encore Program of Character 
Formation pedagogy. The Encore Program of Character Formation should continue to be built 
into the school day and bridge the school day as in its current format. The benefits students 
receive from the program come through the unity of the program as well as the students’ sense of 
belonging, self-determination, and autonomy.  
Future analyses should include a look at the relationship between academic performance 
and time spent in study hall during the Encore Program. It is unclear just how students on 
Academic and Behavioral Probation receive the Encore Program of Character Formation; future 
studies might use these students as focus groups or as control groups. Future studies might also 
look at budgetary information as well as the influence/impact volunteer staff versus traditional 
staff have on the student body at Loyola Academy.  
Additional studies should look at how qualitative responses indicate tensions between 
students who are perceived as outcasts, tensions among peer groups and among students with a 
lesser sense of belonging. What are these students saying versus those students who clearly 
perceive the value of Loyola Academy’s Encore Program of Character Formation? Researchers 
might ask: How do these students know that Loyola Academy is both preparing them for and 
will help them get into the best high schools in St. Louis City and St. Louis County?  
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4.7 Conclusion  
 
Qualitative and quantitative research are key to evaluating afterschool education 
programs; they are tenets of evidence-based practice. Both types of research support evidence-
based social work practice. As Loyola Academy of St. Louis develops and strengthens its school 
wide curriculum, maturing over 10 years of development, it remains recommended that the 
Encore After-School Education and Enrichment Program be more formally organized and 
structured around the Ignatian Pedagogical Paradigm (IPP) and its concomitant educational and 
pedagogical goals and objectives. Through an integration of roles and identity, validation and 
promotion, a sense of belonging and autonomy/self-determination, youth can learn to love to 
learn and to have fun while learning. Youth and youth outcomes are strongly tied to the 
organizations that support them; the more unified the school day, the more culturally competent 
the educational approach and afterschool intervention, the stronger our children become. Such is 
the relationship between ecology and systems theory (cf. Bronfenbrenner, 1979). Loyola 
Academy succeeded in this because of its emphasis on delivering a quality Jesuit-sponsored 
education to students.  
The Loyola Encore Program of Character Formation must continue to meet the needs of 
students and their families, while also remaining dedicated to the mission and philosophy of a 
Jesuit NativityMiguel Partner School. Loyola Academy should forever be mindful of its 
commitment “to serving young men who will in turn be committed to serving others: to the 
greater glory of God” (Loyola Academy of St. Louis Student and Family Handbook, 2008-2009, 
p. 8).    
In the next chapter, we will journey with Ignatius to the Mary D. Carter School 
(30Q151), a NYC DOE public school located in Woodside, New York. There, as in all NYC 
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DOE schools, students receiving special education and related services are evaluated for 
placement in the Least Restrictive Environment (LRE) from the Most Restrictive Environment 
(MRE). I will show how this in and of itself can be considered an application of the Ignatian 




Chapter 5. Pilot: Special Education Placement  
(From Most Restrictive Environment to Least Restrictive Environment):  
An Application of the IPP in Public School 151 
5.1 Introduction 
At Public School 151 (30Q151), the Mary D. Carter Global Communication and Foreign 
Language Magnet School, 31% of our student population received special education and related 
services through the implementation of Individualized Education Plans (IEPs) in the 2019-2020 
school year. In 2018, our school was identified by the NYC DOE as a “spotlight school,” which 
meant that the school was referring too many students for initial special education evaluations. In 
addition, the NYC DOE School Quality Guide 2018-2019 reflected that the percentage of our 
students with disabilities was comparatively higher than that of our peer schools in the district 
and city. This also meant that our movement of children from Most Restrictive Environment 
(MRE) to Least Restrictive Environments (LRE) was being monitored closely by district staff.  
During the 2019-2020 academic year, Dr. Samantha Maisonet, the Principal; Ms. Lauren 
Gottlieb Maura, Reading Specialist; and I, a member of the School-Based Support Team and 
School Social Worker, decided to investigate this topic by determining the impact of moving 
students from MRE to LRE within our school community. Both LRE movements and the 
Ignatian Pedagogical Paradigm (IPP) seek to enhance a student’s sense of belonging, mastery 
of content, independence, and gratitude. Neither special education nor faith in education should 
intentionally or unintentionally impinge on a student’s ability to flourish in the classroom. In 
completing this pilot study, I envisioned a direct relationship between our goal of LRE and the 
IPP. Such a relationship would suggest that both the IPP and a program of character formation 
based on the IPP for students and staff could be beneficial to NYC public schools. To prepare 
public students for future success, assumptions must be challenged.  
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5.2. The Mary D. Carter School (30Q151): The Context 
The Mary D. Carter School is located in Queens in a district that is ethnically diverse. 
This learning community in District 30 is represented by more than 25 countries speaking more 
than 10 languages. Thirteen percent of the student population are English Language Learners 
(ELLs) or “multilingual learners.” Additionally, 31% of our population are students with 
learning disabilities, e.g., they are eligible to receive special education with a classification like 
Autism or Other Health Impairment. High standards are set in all classrooms, with the goal of 
having students receive differentiated instruction that is unique to each of the students’ needs in a 
supportive environment. As per the 2018-2019 NYC DOE School Quality Guide, 30Q151 
exceeds the citywide average in common core shifts in literacy and math, quality of student 
discussion, inclusive instructional practices, professional development, school commitment, 
safety, and social-emotional learning. Our parent coordinator (PC), in unison with the parents of 
our Parent Association (PA), provides workshops and other parent activities to increase parent 
involvement and increase their understanding on areas such as the Common Core Standards/New 
York Next Generation Learning Standards, test sophistication, and social and emotional needs. 
The mission statement of 30Q151 is as follows: “The Global Communication and 
Foreign Language Magnet School celebrates the rich heritage of our students, builds their 
academic knowledge within a collaborative and challenging environment, and prepares them 
morally and ethically for global citizenship.” The vision statement of 30Q151, which aligns with 
the goals of the IPP, is as follows: “30Q151 empowers every student to unlock their full 
potential.” 
Staff at 30Q151 are responsible for playing an active, positive, and supportive leadership 
role in the development and implementation of maintaining educational settings in the LRE for 
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students. The planning and implementation of instruction must be meaningful and involve the 
entire school staff. At 30Q151, the sense of community helps to foster self-esteem, pride in 
individual accomplishments, mutual respect, and a sense of belonging and self-worth among all 
students. One could argue that 30Q151 features, implicitly, aspects of the IPP and characteristics 
of a Jesuit education. 
As discussed earlier, the IPP suggests that, regardless of educational placement, students 
are accepted and supported by their peers and other members of the school community while 
their educational needs are being met. Staff foster natural support networks so that students’ 
social and emotional needs are being met when the special education placement/program is 
changed. The school supports the implementation of strategies from social-emotional programs, 
such as Sanford Harmony and RULER (Yale Center for Emotional Intelligence), and the 
placement of outside agencies, such as Western Queens, within the school building.  
Whether we are discussing Jesuit-sponsored elementary, middle and high schools or 
public schools in the NYC DOE, both general and special education students learn in the 
mainstream of school and community life. It is believed that an inclusive environment 
strengthens the classroom and the students’ sense of belonging and offers all of its members a 
greater opportunity for learning. Some of the benefits of the LRE include better preparation for 
adult life, better education, improved social skills, and higher expectations. All of these benefits 
result in more independence and success during elementary school and even after children with 
disabilities transition from middle school and to high school and beyond. 
5.3 Statement of the Problem of Practice 
In 2019, the 30Q151 school administration raised concerns about special education 
placement recommendations based on feedback from the District office. A closer look at the data 
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revealed that a disproportionate percentage of students with disabilities sat in classrooms at 
30Q151. Figure 1 indicates the percentage of students as having a disability classification at 
30Q151, compared to the District and NYC. 
Figure 1. Special Education Practice (May 31, 2019) 
 
This chart represents the special education population at 30Q151, referral rate, LRE 
recommendation, and SWDs with a paraprofessional from 2014-15 through 2018-19.  
 
As a team, we decided to investigate program recommendations for students with 
disability classifications. To complete our project, our team collected data by administering 
surveys, analyzing students’ English Language Arts (ELA) and Math performance, and formally 
observing students in their classroom environment. We did this to assess and evaluate the 
academic success and social-emotional growth of students who were re-evaluated and 
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appropriately moved/placed from our 12:1:1 classes to Integrated Co-Teaching (ICT) classes. 
The impact of the transitions and sustained moves revealed that certain students who had been in 
self-contained classes actually flourished in larger classroom environments; moreover, such 
students can prosper when challenged by a more rigorous academic curriculum and be resilient 
despite social challenges due to their character formation and self-efficacy. Such a result can be 
viewed through the lens of the IPP, namely that situational context led to reflection about a 
programmatic deficit, then to action to resolve the problem. Through the lens of the foundational 
principles of the characteristics of a Jesuit education, namely cura personalis, unity of heart, 
mind, and soul, students at 30Q151 would then be further formed, with the goal of creating 
agents of change. Here, the idea of indifference can be applied; for example, Ignatius of Loyola 
spoke about indifference (impartial or unbiased) in terms of the primary objective, to serve God 
(cf. Metts, 1995, p. 37). In our case, as a team we were free from disordered inclinations because 
our aim was the improved functioning of our students in their learning environment. Thus, we 
focused on the theory of inclusive classrooms and Ignatian Pedagogy.  
As a team, we discussed the classroom climate, culture, and curriculum of the various 
MRE special education settings in our school. We determined that placement is not a setting for 
a child’s entire educational career, and that LRE is a principle that guides the appropriate 
placement of the student based on their IEP. Generally, the intent of LRE is to make sure that 
kids who receive special education services are included in the general education classroom as 
often as possible. Again, this is a direct link to the pedagogical philosophy of Ignatius of Loyola: 
the interaction of experience, reflection, and action, in this instance, specifically to liberate 
students with disabilities towards the end goal: validating the student’s experience in his or her 
learning environment (cf. Metts, 1995, pp. 7-13.).  
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We began to monitor program recommendations to determine if students benefit from a 
more restrictive environment; when we noticed that academic achievement was stagnant, we 
wondered: If/when students move from a more restrictive to a less restrictive environment, will 
they benefit academically, socially, emotionally? As discussed in Chapter 3, a feminist 
interpretation of pedagogy liberates us to consider the effects on LRE moves on the student’s 
experience of faith. Again, education is not neutral; to limit students from accessing their faith or 
even their spirituality during the school days is not what is meant by the separation of church and 
state. Therein, the presumption is that public school education is free of catechesis or religious 
instruction.  
5.4 The Recommended Special Education Program (12:1:1/ICT) Impacting Human 
Flourishing  
 
As a team, we discerned this focus question: How does/do the recommended special 
education program (12:1:1/ICT) impact academic achievement? In terms of character formation 
and human flourishing, academic achievement is essential for human flourishing. Therefore, as a 
school, while we were showing growth and proficiency gains in academic performance, our self-
contained special education population was performing far below all of the other subgroups of 
students. The most recent data released in November of 2019 indicated that the self-contained 
population had a 1.67 average proficiency on both the New York State English Language Arts 
(NYS ELA) and Math (NYS Math) exams, which is far below the school’s overall average 
proficiency of 2.73 in NYS ELA and the school’s overall average proficiency of 2.93 in NYS 
Math. Additionally, as displayed in Figure 1, during the 2018-2019 school year, our special 
education population represented 28.5% of the total population, of which 59.6% of the IEP 
students were in an ICT class, and 36.2% of the IEP population were in a self-contained 12:1:1 
class.   
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5.5 Progress Monitoring 
We monitored progress by analyzing benchmark data: IEP goal attainment, Measure of 
Student Learning (MoSL); Teachers College, Columbia University Reading and Writing Project 
(TCRWP) Running Records; i-Ready; NYSAA (if applicable); ELL Periodic Assessments; NYS 
ELA and Math Assessments; and writing samples and classroom assessments to inform groups 
for instruction, enrichment, and intervention. 
As such, we could see the direct link between academic success and student flourishing.  
5.5.1 Discussion 
The Blueprint for Improved Results for Students with Disabilities published by the New 
York State Education Department highlighted effective principles for supporting students with 
special needs. The document addressed how districts, schools, teachers, parents/guardians, and 
the students themselves play a vital role in determining flourishing or achievement/success in 
school. Students need to be supported in becoming self-advocates and learn how to set 
educational goals for themselves. It is essential that teachers provide research-based strategies, 
multiple entry points to instructional lessons, and explicit instruction in both academics and 
social-emotional learning. Other critical components which promote success are effective 
systemic support, parental support, professional development for teachers, and high expectations 
set for students.  
In Creating an Inclusive School, Richard Villa and Jacqueline Thousand (2017) explain 
the progression of special education law in the United States and the various interpretations of 
federal law. Educators should be aware that special education has evolved over the past 45 years. 
When federal law mandates that a student with a disability should only be removed from a 
general education setting when he/she has “failed to achieve satisfactorily” despite support(s), 
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most schools respond by physically placing the student with a disability in a general education 
classroom for part of the school day without an explicit support plan.   
Villa and Thousand (2005) uncovered the differences that existed across the United 
States in how the federal law was implemented. The differences were cited even as recently as 
2003, when the data showed that 18% of students with disabilities living in Hawaii were 
included in general education settings, as compared to 82% of students with disabilities living in 
Vermont. Interestingly, the term inclusion does not appear in special education law, including the 
Reauthorization of IDEA (1997). Although interpretations and systems vary from school to 
school and state to state, Villa and Thousand (2005) explain how inclusive education requires 
five practices: visionary leadership, connection with best practices, redefined roles, 
collaboration, and additional adult support. 
After reviewing the literature, we moved to compare the academic standing of those 
children in 30Q151 who were placed in a 12:1:1 class setting to those already sitting in an ICT 
setting to ensure that our school was promoting an inclusive environment. We observed the 
instruction in the 12:1:1 setting (multi-age classrooms segmented into Grades K-1, 2-4 and 4-5), 
which revealed a tendency by the pedagogue to instruct the class through a “middle of the road” 
approach. The “middle of the road” approach is defined as teachers meeting their entire student 
body at a median between lowest and highest academic capability. 
In addition to reviewing the academic standing of the identified students, we examined 
the social-emotional impact of a 12:1:1 setting, compared to an ICT setting. We evaluated what 
students were exposed to in their 12:1:1 setting and compared it to what they were exposed to in 
their new ICT setting. 
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In keeping with the IPP and to promote student flourishing further, we concluded, 
programmatically, that: (a) It is important to identify and meet the Pre-Kindergarten Turning-5 
(T5) students placed in the 12:1:1 Kindergarten setting by their SBST teams in September, e.g., 
to immediately evaluate the appropriateness of that recommendation based on the already 
existing composition of the 12:1:1 classroom setting at PS 151; and (b) It is prudent to identify 
students in the 12:1:1 setting in June of the prior school year, e.g., to reflect on the 
appropriateness of considering their movement from the 12:1:1 to the ICT setting during the 
upcoming academic year. The relationship between these ideas and the IPP is discussed in 
Chapter 6. 
We evaluated lessons learned to tailor and adjust our pilot study to meet the needs of the 
students being moved from the 12:1:1 classroom setting to the ICT classroom setting. 
The first “aha” moment represents a best practice when staff implement surveys in the 
future. We neglected to account for the established relationships between special education 
students and their related service providers; this is in direct opposition to the IPP. In the future, 
the surveys will include related service providers in the administration and analysis of the 
surveys. Our related service providers, at 30Q151, generally service the same students 
throughout their enrollment at our school. Thus, such related service providers have more 
nuanced feedback regarding these special education students, e.g., those that are being 
considered for movement from the MRE to the LRE. 
The second “aha” moment raised concerns about the citywide Turning-5 process, which 
attempts to place Pre-K students appropriately in a Kindergarten class, based on their needs for 
special education and related services, but does not account for the “middle of the road” 
pedagogical approach of the pre-existing 12:1:1 teacher/classroom. Students who enter their 
86 
12:1:1 classroom above their peers may not be challenged or find themselves bored. This 
perhaps suggests a limitation of trying to universalize, for example, a program of character 
formation within the NYC DOE—specifically, who will monitor the implementation of best 
practices. This is why Jesuit-sponsored schools employ faculty directors of Ignatian Formation, 
whose primary task is to ensure that the school is successfully and effectively implementing a 
characteristic Jesuit education to students. 
5.6 Challenges and Growth 
As a result of this pilot study, the following challenges and growth mindset points 
occurred. 
As Pre-K students are evaluated through the Turning-5 (T5) process, 30Q151’s school 
psychologist and school social worker meet with parents and observe future zoned community 
school students in their Pre-K classroom setting. During this process, parents are educated about 
program offerings in the zoned community school and learn about how their child or children fit 
into the Kindergarten program, targeting human flourishing. A large proportion of T5 parents 
seek to place their children in ‘smaller classroom settings,’ believing in a misnomer: that a 
smaller class size means LRE. In fact, a smaller class does not mean LRE. 
After the school psychologist and school social worker clarify the size of average NYC 
DOE classrooms, parents become more knowledgeable about LRE and MRE class sizes. As a 
consequence, they grow more open to discussing and discerning the appropriate placement 
recommendation for their child or children; here, the parents experience a combination of 
freedom and indifference. At this point, it is important for the school principal to meet with the 
School-Based Support Team in anticipation of and about the pending T5 parent IEP meeting. If 
the school principal guides the legal process towards most appropriately placing the T5 child into 
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the community school, how might they need to be formed to deliver cura personalis or establish 
the IPP in their school?   
The goal of T5 placement is to place students in the learning environment where they will 
be challenged to learn and flourish as members of the school community, thus accounting for 
cura personalis and the relationship between the person and the school community, cura 
apostolica. The next challenge was for the school principal to educate the pedagogical staff and 
help them learn about New York State’s expectations and laws surrounding students with 
disabilities as related to the delivery of special education and related services, e.g., Family 
Educational Rights and Privacy Act (FERPA, 1974), Individuals with Disabilities Act (IDEA, 
1975), Americans with Disabilities Act (ADA, 1990), and No Child Left Behind Act (NCLB, 
2002). This is important because the pedagogical staff are key stakeholders—those staff who 
work directly with the students and their parents to implement the curriculum.   
The school principal held a 2-day staff training on the state and federal law, described by 
the Blueprint for Improved Results for Students With Disabilities (BIRSD, 2015), with a Power 
Point presentation, where she explored and explained her educational philosophy and articulated 
how it would be implemented over the coming months and years. Finally, as part of the pilot 
study, faculty were surveyed to gain insight into their new understanding about LRE placement.  
A similar program was offered to family workers and related service providers (Speech 
and Language Therapist, Occupational Therapist, Physical Therapist, School Psychologist, and 
School Social Worker). By doing this, all staff were informed about 30Q151’s movement 
towards LRE, about educating students with disabilities, and about how an inappropriate 
placement could affect a student’s flourishing. 
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This pilot study provided me with an opportunity to see how a public school might be 
able to implement the IPP and a program of character formation based on the characteristics of a 
Jesuit education. Please see Appendix H for a review of the significance Traditional Pedagogy, 
Culturally Relevant Pedagogy and the Ignatian Pedagogical Paradigm. 
5.7. Looking Towards the IPP 
To examine the benefit of the pilot study, staff, including teachers, paraprofessionals, and 
related service providers, were asked to complete exit tickets. The qualitative analysis of the exit 
tickets led to feedback regarding how staff understand LRE placement and school leadership at 
30Q151. The staff responses demonstrated how LRE placement affects the wider 30Q151 school 
community and culture. Staff at 30Q151 understood LRE placement and school leadership at 
30Q151 in the following manner (the parallel characteristic of a Jesuit education is listed in 
blue): 
Leadership: Effective and Supportive (Men and Women for Others) 
Staff understood Dr. Maisonet’s implementation of IDEA and other educational law as 
benefiting the school community, noting also that her leadership style was effective and 
supportive of staff. 
Students: Self-Advocacy and Self-Efficacy (Cura Personalis and Forming and 
Educating Agents of Change) 
The students at 30Q151 are increasingly being challenged to advocate for their own 
needs, and to have, as the educator Kathy Kolbe suggested, belief in [their own] innate 
abilities, strengths, [including cognitive strengths] (cf. Kolbe, Pure Instinct, 2004).  
Parents: Involvement and Empowerment  (Unity of Heart, Mind, and Soul) 
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Parents are said to be involved and empowered to participate in their students’ curriculum 
while they are enrolled at 30Q151. 
School: Environment/Culture and Differentiated Instruction (Forming and 
Educating Agents of Change, Magis) 
30Q151 presents itself as a school with an environment/culture driven by differentiated 
instruction. 
5.8 Evidence of Impact 
The teachers at 30Q151 reflected on the principles provided by the NYS DOE. They had 
a group conversation to discuss best practices for serving and reaching students with disabilities 
at 30Q151. 
Teachers at 30Q151 reported that an improvement plan could be created and 
implemented to target Multi-Tiered System of Supports (MTSS) for behavioral management. 
They saw increased collaboration and team meetings between special education teachers and 
related service providers as essential to delivering mandated special education services. 
Teachers at 30Q151 saw the need for additional (new) academic programming to 
promote student independence and self-advocacy. Some special education students at 30Q151 
are relying too much on the teachers to tell them what to do—hence, the need for character 
formation to improve student agency. Thus, we ask: If you believe in the growth mindset and 
inclusive classrooms, how does this translate into the classroom overtime, albeit if not overnight?   
5.9 Conclusion 
What if students could be agents of their own learning process and there was no limit of 
where learning ends in school and begins at home? Students have much to learn, but also do their 
family members: human beings can never stop learning. What about transforming schools 
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through a curriculum based on “real life”—that is, by developing a program where learning is 
collaborative, creates a more positive learning environment, and fosters the connection between 
the school, the family, and the wider community?  
As a result of this pilot study, we successfully integrated five 12:1:1 students into an ICT 
setting during the 2019-2020 school year. In doing so, the ICT classroom environment was 
strengthened and offered all of its students many greater opportunities for learning. For the 2020-
21 school year, these five students will continue in the LRE. Those moving to middle school are 
now better prepared for their transition.  
For all five students, as identified through administered interviews, this move provided 
them with a better quality of education, improved social skills, and higher expectations. Our 
journey with Ignatius has led us to this question: What can the NYC DOE learn from the IPP and 
the characteristics of a Jesuit education about universalizing a program of character formation 
that is based on context, experience, reflection, action, and evaluation? Such implications are 
discussed in Chapter 6.  
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Chapter 6. Ignatian Spirituality and the Ignatian Pedagogical Paradigm:  
Implications and Findings for New York City Public Schools 
  
6.1 Implications and Findings 
 
Secularism, the state of separation from religious institutions, and atheism, the idea that 
God does not exist, contend that happiness is not linked to God (Whom they deny exists), and 
that material possessions (obtained through the free market and/or capitalism) are the sine qua 
non of happiness.1 Others who do not practice religion say that secularism and atheism are 
sufficient for living the good life, e.g., happiness, in a way that is not linked to God, Whom they 
deny exists (cf. Richard Dawkins, The God Delusion, 2008; Christopher Hitchens, God is Not 
Great, 2009). Perhaps such people have cautioned against God-speak in schools, holding the 
balance of the separation of church and state in their hands. Yet, such a balance can be revisited 
through the hermeneutical lens of the IPP and its application to NYC DOE public schools.   
Nowadays, in schools everybody tends to work in a compartments, confined to their own 
space(s); they rarely collaborate with others due to a lack of resources and the traditional 
grammar of schooling (cf. Tyack & Tobin, 1994, cf. Appendix H). Together, it is easier to solve 
the issues; we need to humanize the education experience by creating an educational experience 
centered on community voices. With the help of our afterschool program, schools will become a 
community of learners, one that engages families in an effort to work together towards an end—
the cultivation of community voices. As Moll et al. (2006) discussed in their seminal work Funds 
of Knowledge: Theorizing Practice in Household, bringing the home into the traditional school 
                                                        
1 Cf. Aristotle’s Nicomachean Ethics, in which his concept of the good life, or eudaimonia, is grounded in a 
functionalist account of human nature. Karl Marx grounded happiness in the eradication of class and the formation 
of the State. Cf. Martha Nussbaum’s (2013) Creating Capabilities: The Human Development Approach. For the 
psychiatrist Carl Jung (1999), the archetypal Self is the Christ, cf. Jung on Christianity, specifically his Chapter 
“Christ, A Symbol of the Self.” Neil Messer (2013) placed the conversation about the theology of human flourishing 
in disability studies in his text Flourishing: Health, Disease, and Bioethics in Theological Perspective.  
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improves children’s both academic and socioemotional skills. However, most schools lack the 
capacity to forge a meaningful connection with families. 
As discussed in Chapter 1, Ignatius of Loyola’s experience of God led to greater 
freedom; hence, he organized his First Principle and Foundation in his Spiritual Exercises to 
reflect his lived reality of freedom and indifference.2 Yet, such freedom and indifference are not 
catechesis; they are about striving to live one’s life unselfishly with a mind towards the other, 
toward becoming a man or woman for others. My research question was:  
Can the pedagogical philosophy of Ignatius of Loyola, as employed through the Ignatian 
Pedagogical Paradigm, lead the NYC DOE to: (a) develop a universal program of character 
formation and (b) improve the human flourishing of public school students by offering students 
an educational program based on human relationships and the acquisition of knowledge? The 
short answer is yes. Both pilot studies, at Loyola Academy and the Mary D. Carter School 
(30Q151), suggested ways in which the IPP served religious (a program in character formation) 
and secular students (student achievement) to promote human flourishing through, e.g., cura 
personalis.  
Through the pilot studies, I was able to examine the social interactions, behaviors, and 
perceptions of the students being directly exposed to Ignatian pedagogy in the Loyola Academy 
Encore Program of Character Formation, and indirectly at 30Q151 through the placement of five 
students in the LRE learning environment. This research helped me refine my preliminary and 
working definition of an emancipatory feminist theory of human flourishing: Human flourishing 
                                                        
2 Through his Spiritual Exercises, Ignatius defined and expanded his concept of Suscipe, the receiving and 
taking up of Christ to actualize the telos (sic end) of human freedom and human flourishing (cf. Karl Rahner’s 
[1967] Spiritual Exercises, and John Kane’s Building the Human City: William F. Lynch’s Ignatian Spirituality for 
Public Life). Such an experience of human flourishing tied to Ignatian Spirituality has great import for creating and 
implementing programs of character formation in the NYC DOE. 
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(or happiness) is defined as the realization of one’s human potential (sic capacity)—more 
specifically, the realization of one’s basic human endowments—in a manner that suits and 
underscores the individual’s uniqueness as well.3 Happiness is not purely subjective; it should 
never be tied to pleasure or satisfaction for its own sake without considering the purpose of 
human beings.4 Thus, a finding is that the IPP can promote human flourishing in Jesuit-
sponsored schools and public schools.  
Ignatius of Loyola’s system of education has lasted far longer than the public school 
system. There are meaningful ways in which the IPP can be applied in the public school setting, 
if not to effect Ignatius of Loyola’s understanding that human beings flourish when in the right 
relationship with self and others and a higher power. I began my analysis by looking at Ignatius’ 
pedagogical philosophy through the hermeneutic of the IPP and hypothesized how it might be 
applied in the public school system, leading to an analysis of my work at 30Q151, e.g., through 
the movement of students from the MRE to the LRE. The next finding suggested that a public 
school is not charged with catechesis; as feminist theologians remind us, faith and pedagogy can 
exist in synchronicity in that environment without violating the separation of church and state. 
From my own observations, I understand that Ignatius’ pedagogy radically involves a 
                                                        
3 Denise Yarbough (2012) wrote that “embodied persons live in relationship. Relationship is dialogical, it 
requires listening and speaking, loving and embracing, and with genuine relationship comes the risk of personal 
transformation in the context of increasing intimacy with the other” (in Guiliano & Stang). Please see Aristotle’s 
Nicomachean Ethics, specifically Book 10, Chapters 6-8. 
4 Aristotle examined the good for individuals and community members in his text Nicomachean Ethics. He 
selected happiness (eudaimonia) because he believed human beings (rational agents) deliberate and choose thoughts 
and actions that can lead to their ultimate good (sic telos or end). Aristotle understood that human beings seek 
happiness for its own sake, and other things for the sake of happiness (its features being morality and virtue). To be 
an ultimate end, happiness is to be complete (or whole—telos). Other interpretations of human flourishing include: 
the perfectionist, the biological, the rational-end, and human welfare (cf. Charles Taylor, The Making of the Self, 
1992 and Neil Messing, Flourishing, 2014). These interpretations each look at human nature through the lens of 
perfectibility, health and prosperity, human choice, and virtuous activity. For Aristotle, practical reason guides 
human beings (as rational agents) towards the good. The human good for him is located in the soul. My research 
challenges the ideology that the human end goal, e.g., possessions, cannot simply be for life, or life more abundant, 
for they fail to address the fact that humans in situ “do not live by bread alone” (cf. DT 8 and MT/LK 4).   
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thoroughgoing “self-overcoming” (mortification) and the pursuit of prudence, resulting in 
discreet charity and learning from tradition.5 An implication is that, for Ignatius of Loyola, 
freedom and flourishing are intimately connected (cf. John English’s Spiritual Freedom: From 
an Experience of the Ignatian Exercises to the Art of Spiritual Guidance, 1995). The centerpiece 
of Ignatian spirituality is freedom from fear, inordinate attachments, desires vs. wants, and 
freedom to love service, truth speaking, and the like. Thus, the IPP offers NYC DOE educators a 
new way to attempt in their classrooms a rigorous and provocative pedagogy that centers on 
contextual education and the relationship between pedagogue and learner. It also introduces new 
ideas like days of service and service retreats into the year-long public school curriculum.  
My pilot studies will, I hope, lead to further examination of the application of the IPP in 
other public school contexts, such as high school retreats that look to broaden the students’ 
awareness of self in relationship to others. Such retreats will be contextual and allow for students 
to reflect on their lives within the context of the Black Lives Matter Movement, the #MeToo 
Movement, and the COVID-19 pandemic. Education plays an important role in shaping the 
beliefs and perspectives of people, which is why it is important for public schools to reimagine 
spaces where students can flourish in their own learning environment.  
6.2 Expanding the Discourse  
The students who participated in both pilot studies benefited in different ways from 
exposure to features of Ignatius’ pedagogical philosophy. This research was important to conduct 
because (a) public schools in NYC may be interested in adopting and implementing a universal 
program of character formation for students, and (b) the IPP provides a method of personal 
formation and discernment useful for developing public school students for life in the real world 
                                                        
5 Ignatius’ letter To the Members of the Society in Portugal, dated March 26, 1553, from Ignatius of 
Loyola: Letters and Instructions (2006).  
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in the 21st century. I offer to readers the possibility that such programming in character 
formation may attract back to the NYC DOE those families who sought such programming from 
private schools and charter schools. As noted already, the Ignatian Pedagogy provides a 
framework for forming the whole person (mind/body/soul); Ignatius’ philosophy benefits the 
desires of educators who see their students struggling to make meaning of a complex and messy 
world—boys and girls, young women and men who desire to meet others in their struggle to be 
people for others, who seek Magis (Ignatius of Loyola’s term for depth of human relationship).  
So what? Of course, my project is the first of its kind; a search for literature on the topic 
of the IPP and public school system yielded few resources. To date, I found little analysis on the 
impact of IPP on public school students; even academic work on Ignatian Spirituality and other 
religious denominations is dint, beyond the work of Paolo Gamberini at the University of San 
Francisco.6 Therefore, Ignatius of Loyola offers the opportunity for public school administrators 
and faculty to engage a pedagogical philosophy in qualitative and quantitative research without 
worrying about a violation of the separation of church and state.  
It is important to discuss Ignatian Pedagogy and its impact on student achievement, e.g., 
human flourishing for public school students, because the findings may be broadly employed to 
develop programs of character formation in the NYC DOE, as well as a tool to improve 
enrollment in public schools across America. One of the main differences between large public 
school programs and their competitors—charter schools and private schools—are the offerings 
of programs in character formation. 
                                                        
6 P. Gamberini (2015), “Ignatian Spirituality and Anglican Ethos: A Family Resemblance.” One in Christ. 
Vol. 49, pp. 2-21 and Ibid. (2016). “Anglicanism and Ignatian Spirituality.” In Ecumenism and Ignatian Spirituality: 
Proceedings of the 22nd International Congress of Jesuit Ecumenists, eds. Robert J. Daly and Thomas Hughes. 
Chestnut Hill, MA: Institute for Advanced Jesuit Studies, Boston College, 119-144. I wrote about the relationship 




My research on the application of the IPP in public schools in the NYC DOE suggested 
that it may be adopted without violating the separation of church and state. The IPP is not a 
catechetical tool; it is an instrument that leads students through context, experience, reflection, 
action, and evaluation to become citizens who are men and women for others; who practice the 
care of the whole person; who are united in heart, mind, and soul; who do things not for self but 
for others (and possibly a higher power); who become agents of change; and who strive always 
to do more good in the world.  
Through my research, I saw the need for/benefit of adult formation programs grounded in 
the pedagogy of Ignatius of Loyola. My initial hypothesis pointed to the basic fundamental fact 
that public schools, including students and staff, can benefit from programs of Character 
Formation based on the IPP. Schools would need to employ a director of formation, like a 
literacy coach, to ensure the successful delivery of programming. Such an employee can support 
the school’s administration who principally hire staff to deliver the school’s mission, vision and 
values. The director of formation can also monitor the progress of non-tenure and tenure staff in 
delivering the pedagogical and character formation curriculum, e.g., by running the school’s 
professional development.  
My research is relevant to the wider discussion on character formation and human 
flourishing in the field of Ignatian Spirituality. Historically, Ignatius of Loyola tended to the 
close formation of religious communities—his own religious order, and communion rituals—he 
advocated for the frequent reception of Holy Communion. Ignatius of Loyola himself established 
many practices for deepening one’s faith; his Spiritual Exercises are in many ways a 
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methodology in growing and measuring the depth of the faithful and their corresponding lives 
lived in Jesus Christ.7 
I completed this research because I was interested in the many ways the IPP develops a 
student’s interior life and experience of human flourishing. Two questions I asked often during 
the completion of this project were: How would the IPP affect a public student’s experience of 
self and others without violating the separation of church and state? and Can the IPP impact a 
public school student’s experience of human flourishing (sic happiness) without being a direct 
form of evangelization or catechesis? It was important to ask these questions because I remain 
convinced that IPP is useful as a tool of character formation for both students and adults that can 
be appropriately implemented in public schools like the NYC DOE.  
From the Ratio Studiorum and the IPP, I suggest that systems of public school education 
can learn much from the continuance of Jesuit education (e.g., as a brand). Public schools can 
form their students and emphasize cultural self-appropriation for the students, thus building a 
sense of community that transcends education. Public schools can offer a more structured sense 
of the progression of the curriculum, helping families to know more clearly when their children’s 
formal education is complete. As Claud Pavur (2019) so rightly pointed out, “There is a guiding 
maxim, Non multa, sed multum: do not aim for coverage of vast amounts of content, but rather 
for depth in the appreciation and understanding of the material that is taken up” (p. 13). It is 
public education that can learn much from the Humanist tradition, allowing students to be fed on 
multiple levels—social emotional, spiritual, and intellectual. Faculty must see themselves as 
                                                        
7 See O’Malley’s (2015) The Jesuits: Cultures, Sciences and the Arts, 1540-1773, and Modras’ (2014) 
Ignatian Humanism. Ignatius of Loyola used the Spanish tu amor to refer to love for God. Ignatius sought to help 
prayers towards a love-response to God, one that grounds human flourishing in a God-directed “give me love of 
you.” See Michael Ivens’ text listed above. Cf. Ignatius ’ Autobiography, Ribadeneira’s Life of Ignatius, George 
Ganss’ (1964) The Jesuits: Their Spiritual Doctrine and Practice: A Historical Study, Juan Luis Segundo’s (1987) 
The Christ of the Ignatian Exercises, and David Fleming’s (2004) Like the Lightning. 
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stakeholders, agents, and collaborators in a system of educational character formation, where the 
end result is the most cogent total formation of students (for the world) as possible.  
Throughout this interdisciplinary work and journey with Ignatius of Loyola, I have 
provided readers and educators, especially those interested in public school education, character 
formation programs, and the pedagogical philosophy of Ignatius of Loyola, an opportunity to 
reflect about the synchronous relationship between public school education and the IPP. It is fair 
to say that many families are leaving the public school system, enrolling their children in private 
schools and charter schools today, even using taxpayer funding to offset costs. By offering public 
schools the opportunity to create a universal program of character formation based on the IPP 
and the characteristics of a Jesuit education, public schools can bridge the best practices of both 
worlds. NYC DOE public schools are scrambling, individually and not in concert with each 
other, to form their students for the 21st century. They can resolve this problem by taking a 
closer look at the pedagogy of Ignatius of Loyola, and by considering the IPP as a tool with 
which their students can flourish. Public school education and the character formation of its 
students is the Ratio Studiorum and the IPP adapted for the 21st century. 
My interest in both society and the human character has shaped this project about 
character formation in public schools, and the shared responsibility between all members of the 
educational community to form youth. I have selected a poem of great meaning by William 
Wordsworth titled “A Character” (written in 1800) to end this project. More than ever before, 
students and staff can be formed to be in the right relationship with self and others. We can, like 
Wordsworth suggested, steer students towards the heart of humanity, which is Agapetic Love. 
Wordsworth wrote: 
I marvel how Nature could ever find space 
For so many strange contrasts in one human face: 
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There’s thought and no thought, and there’s paleness and bloom 
And bustle and sluggishness, pleasure and gloom. 
 
There’s weakness, and strength both redundant and vain; 
Such strength as, if ever affliction and pain 
Could pierce through a temper that’s soft to disease, 
Would be rational peace—a philosopher’s ease. 
 
There’s indifference, alike when he fails or succeeds, 
And attention full ten times as much as there needs; 
Pride where there’s no envy, there’s so much of joy; 
And mildness, and spirit both forward and coy. 
 
There’s freedom, and sometimes a diffident stare 
Of shame scarcely seeming to know that she’s there, 
There’s virtue, the title it surely may claim, 
Yet wants heaven knows what to be worthy the name. 
 
This picture from nature may seem to depart, 
Yet the Man would at once run away with your heart; 
And I for five centuries right gladly would be 
Such an odd such a kind happy creature as he.  
 
The final chapter introduces my framework for creating the Beloved Community. This 
framework is an essential meditation on the importance of taking seriously the need for creating 
and implementing a program of character formation based on the pedagogical philosophy of 
Ignatius of Loyola.  
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Chapter 7. A Framework for Human Flourishing and  




I return to the question posed in the Introduction: Why does character formation in public 
schools matter? As a school social worker, I see human flourishing thwarted and impinged on by 
classism, prejudice, discrimination, acculturation, and stigma. In my tenure with the NYC DOE, 
I have met young men who are bullied because they are “gay” or “Black,” young gay teenagers 
who may or may not be attracted to people of the same sex (or gender), and young Black youth 
whose self-esteem is affected by the White patriarchal norm. Marginalized youth, like all youth, 
long to be known for the human people they are—boys, girls, gender non-conforming children of 
all shapes and sizes. They seek not to be judged because of whom they love or because of the 
color of their skin, but rather because of who they are: God’s beloved children, born in God’s 
image and likeness. Such youth desire to contribute positively to the social world that often 
rejects them as immoral agents, thus making them unsafe outsiders and fringe characters (aka 
second-class citizens).  
Time and time again, whether it was as a priest-in-training and guidance counselor in a 
Jesuit high school, or now as a school social worker for the NYC DOE, I hear negative labels 
like “q*$$rr”, “f@g”, “h*&o”, “g*^l”, “p*$$y”, “n#&&er”, or “f*!^y”—all used by my school-
age clients to reference the indiscriminate bullying of people who are effeminate, not-the-right-
color, different, weird, and on and on.  
More often than not, these youth are targets because they are empathic, sensitive, all 
together pensive about life; they reflect on life with only a mother at home or, perhaps, how their 
gay dads donate time, talent, and treasure to their local Roman Catholic Church but cannot 
“come out” publicly to their community of faith. Some stigmatizing and prejudicial children told 
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some of my clients “to die,” “to kill themselves” because the world would be better off without 
them; they wrote them hateful, threatening messages on social media. These young men came or 
were brought to see the school social worker for a host of reasons, but usually at a breaking 
point, when suicide is a practical option for a person suffering from doubt, depression, and lack 
of self-worth. Clearly, oppression is a learned process.  
The Jewish philosopher and theologian Abraham Joshua Heschel (1962) reminded us, 
“The prophet does not see the world from the point of view of a political theory; he is a person 
who sees the world from the point of view of God; he sees the worlds through the eyes of God” 
(p. 138). As the Psalmist knows, God is alive, and with the psalmist I sing: My flesh and my 
heart may fail, but God is the rock of my heart, and my portion is forever…. The Lord is my 
shepherd; I shall not want (cf. Psalms 23:1 and 73:26). In this chapter, I provide a philosophical, 
social work, and theologically oriented framework for creating the Beloved Community. It 
demonstrates how I would dismantle oppression or, at the least, deconstruct the ideology 
perpetuating oppression. The objective of this chapter of my dissertation is to provide a 
comprehensive portrait of the characteristics and causes of oppression in America and the social, 
historical, and psychological systems that have allowed oppression to perpetuate in our society.  
I begin by asking the question, what is human flourishing? 
As defined in the previous chapter, human flourishing (or happiness, well-being) can be 
defined as the realization of one’s human potential—more specifically, the realization of one’s 
basic human endowments, in a manner that suits the individual’s uniqueness as well.1 The notion 
of human flourishing is useful for answering philosophical questions about what we ought to do 
                                                        
1 Other interpretations of human flourishing include: the perfectionist, the biological, the rational-end, and 
human welfare. These interpretations each look at human nature as perfectible; vulnerability and affliction, health 
and prosperity; human choice; and virtuous activity.   
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or what sorts of human beings we should try to be, and clinical questions such as what sorts of 
lives we should hope for. Some theologians and social activists, like Mohandas K. Gandhi and 
Martin Luther King, Jr., sought to understand human flourishing within the context of doing the 
will of God or gods. Still, their projects were oriented beyond raising group consciousness and 
individuals’ insight, towards mobilizing social activists. Such existential questions and social 
activism remain important today because certain individuals and groups find their flourishing 
frustrated as a result of social injustice, structural violence, evil, and so on. In the racialized 
sociopolitical context of the United States, race is a prominent social group category with 
attending structural and other forms of violence—thus, my decision to consider “race” as a social 
group category.  
Consider the construct’s perspectives of race and its relationship to racism.2 Racism “is 
the belief that humans are subdivided into distinct hereditary groups that are innately different in 
their social behavior and mental capacities and that therefore can be ranked as superior or 
inferior” (Marger, 2015, p. 18). Racism is both ethnocentric and a form of cultural imperialism. 
Social work researchers Flavio Marsigilia and Stephen Kulis (2015b) reminded students that  
“race has no basis in genetics or biology” and socially constructed forms of oppression, 
marginalization, and exploitation exist to “target [individuals] and groups for discrimination” 
(pp. 12-13). Ethnic stratification systems also lead to differential treatment of minorities 
(Marger, 2015, pp. 28-30). As a society, we can do more to eradicate hate and to promote human 
flourishing.  
                                                        
2 Robert Merton (1968) commented about the self-fulfilling prophecy that “refers to a process in which the 
false definition of a situation produces behavior that, in turn, makes real the originally falsely defined situation” (in 
Marger, 2015, p. 15). Often, the dominant race has the ability to label the minority race negatively, e.g., inferior; the 
negative effects of this are discussed in my sections on structural violence, negative labeling, and shame. 
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To start my personal inquiry about human flourishing, I place my discussion in the 
context of a globalizing, intersectional, and interreligious world where: (a) instant access to 
information can spread (but also challenge) deep-seated labels, categories and roles, e.g., all 
homeless men are drug abusers; (b) new expectations about community life and life-span 
planning affect behaviors, boundaries, and skills, e.g., the creation of virtual/online communities, 
the elimination of national borders; and (c) economic and political systems invite and disinvite 
individuals and groups to participate in citizenship, thereby promoting unity or causing disunity, 
e.g., the U.S. government’s expansion of the naturalization process for some undocumented 
immigrants versus the historically imperialistic advancements of American culture.  
Even in our globalizing, intersectional, and interreligious world, human life remains full 
of paradox, growing increasingly complex and messy.3 (The tragedy of social sin remains alive 
and real; the presence of evil remains.) Mohandas K. Gandhi (2008) commented this way about 
the well-being of all when he stated: 
     Man should earnestly desire the well-being of all God’s creation and pray that he may 
have the strength to do so. In desiring the well-being of all lies his own welfare; he who 
desires only his own or his community’s welfare is selfish and it can never be well with 
him. (p. 90) 
 
As a school social worker in the NYC DOE, I creatively and humanely respond to the 
messiness and surprises of human life, to the forces confronting soul-force and the strength of 
body, soul, and mind (cf. Ghandi, 2008, p. 258), by being committed to individuals and groups 
whose human flourishing is thwarted, especially victims of structural violence and 
discrimination. As a school social worker and journalist, I challenge society (nonviolently) 
through my writing to develop mutual recognition and respect (value) for all of its members, 
                                                        
3 A key idea associated with moral flourishing and human flourishing is social interaction, especially 
regarding different social milieus and historical contexts, for example, settled moral matters where slavery is wrong 
vs. abortion.   
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especially the individuals and groups affected by structural violence and discrimination, those 
who cannot rely on their inner selves for strength, courage, or hope (Gandhi, 2008, p. 90). 
Relying on the inner self is not enough for survival; structural change is due. In my specific case, 
I promote the full dignity and worth of LGBTQ people who are being fired from employment 
and volunteer activities by the Roman Catholic Church because of whom they love. The concept 
of intersectionality aptly frames how multidimensionality influences and impacts the degree of 
oppression an LGBTQ person may experience; for example, consider the “triple jeopardy” an 
African American lesbian may face with marginalization along three social group identities: 
gender, race, and sexuality.4 Or consider my memoir, where I looked at the firing of lesbian and 
gay employees and volunteers by the Roman Catholic Church (Brenkert, 2020). It is clear what 
happens when, as one example, a gay choir director is fired from a Roman Catholic Church 
because he is married to a man. The impact on the person (the gay man and his family/friends), 
the organization (the local church), and the institution (the Roman Catholic Church) is profound. 
We can hope for change. 
The nonviolent peace activists and prophets Mohandas K. Gandhi and Martin Luther 
King, Jr., commenced their testaments of hope by asking: What is the relationship between being 
children of God and human flourishing? For them, human flourishing was tied to doing the will 
of God or gods, especially by taking the moral high ground. Gandhi and King expressed God’s 
love for humanity and taught society how to respect the dignity and worth of every human 
person. They did not fear death; they did not avoid pain or suffering to experience pleasure or 
happiness. They claimed truth and nonviolence as their cardinal virtues; such virtues reject 
classism, prejudice, discrimination, acculturation, and stigma. Gandhi and King believed in a 
                                                        
4 See F. F. Marsiglia & S. Kulis (2015b), pp. 52-70. 
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personal Godhead, one who created humanity in the Godhead’s image and likeness, thereby 
emphasizing the dignity and worth of all human beings. To Gandhi and King, truth had to be 
followed at any cost. Today, the whole future of America still depends on their impact, their 
understanding of human flourishing.  
My aim here in this chapter is to demonstrate that Gandhi and King influence my 
conception of human flourishing and to find some common ground (holy ground) so that 
entrance into dialogue (pluralistically) can lead to the improvement of human flourishing and not 
the marginalization (or ostracism) of individuals or groups. In seeking to address the critical 
aspect of “causation,” particular attention is made to these four content areas: human nature, 
epistemology, ethics, and the philosophy of God and religion. In doing so, I will demonstrate 
how oppression negates the dignity and worth of human beings, while identifying how cultural 
imperialism marginalizes individuals because of their racial, ethnic, or cultural phenotype. My 
framework for human flourishing and the creation of the Beloved Community is a remedy for 
dismantling oppression as I have identified it in our society.  
7.2 Human Nature 
The concept of human flourishing and human good helps me explore the relationship 
between human nature, human individuality, and group membership; when seen together, this 
provides me with an opportunity to connect the how: a program of character formation, with the 
what: human flourishing. Human flourishing is objective, individualized, or diverse (flexible), 
self-directed, and social. Since human flourishing is dependent on who and what one is, it is 
important for me to articulate an account of human nature that is agent-/group-relative and open-
ended. Thus, my appeal to understanding human flourishing starts with a discussion of human 
nature in general; this will bear greater fruit in my Ethics discussion on mutual recognition and 
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respect. Remember, we are always in the process of becoming, never simply educated for the 
sake of acquiring knowledge, but rather to be formed to use that knowledge to improve the 
community. 
7.2.1 Basic Human Endowments 
Traditionally, human beings are regarded as having capacities for sensation, appetite, 
creativity, will, and intellect (which enables reflection). As an intellectual activity, reflection 
includes the implementation of reason: (a) to be self-critical and (b) to ask questions. From their 
capacity for intellect, human beings can thus form concepts freely and self-critically. Although 
vulnerable to our social environment and shaped by it, human beings do not just respond to 
stimuli but have a capacity to think and act autonomously, i.e., on the basis of their own critical 
reflection. Human beings have feelings and intuition and can be spiritually connected to their 
existence. Consider how Gandhi and King experienced their worlds and responded to them by 
seeking transformative change, e.g., eradicating stigma and conversion of hearts and minds and 
eliminating prejudice; both desired to create new nations with a people steeped in self-
determination and self-rule (Swaraj).  
At the same time, human flourishing is objectively tied to our nature as human beings, as 
creatures belonging to a species whose members are endowed with sense and intellect.5 Every 
human being is unique, having individual differences, personal histories, and so on. As unique 
individuals, human beings develop their intellect, depending on where they find life. Some 
human beings become firefighters, others accountants or social workers. In this way, individual 
human beings develop their intellectual capacity (general species capacity), for example, but in a 
                                                        
5 Flourishing involves the development of species capacities (e.g., intellect), but the particular form this 
development takes depends on the individual. Flourishing realizes not just any possibility, but natural species 
capacities, e.g., for nourishment, shelter, social relationships, and the like. 
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way that satisfies more specific talents and inclinations. As such, a human being who is not 
talented in or inclined toward software design will likely be frustrated by a career in computer 
science, while another human being might find this same job exciting. Thus, human flourishing 
is objective, grounded, and self-directed—grounded in critical reflection and free choice. Of 
course, such anathemas to being, such as slavery or caste location, frustrate, thwart, and impinge 
on a person’s or group’s access to human flourishing.  
To summarize: For a human being to flourish, he or she must pursue goals (freely) that 
are rational for him or her individually and not merely for him or her as a human being. Such 
rational and individual pursuit of goals depends on the implementation of reason, but in the 
awareness that each human being’s species capacities can be realized in many ways. Individuals 
are endowed with different intellectual talents, have different particular interests, and so on. 
Human beings are social animals; therefore, human flourishing also occurs in 
interpersonal relationships. Human beings enter into relationships with other human beings based 
on mental, biological, spiritual needs, and the like. Individual human beings are not wholly self-
sufficient; rather, as social animals, human beings are dependent on other human beings. More 
specifically, human beings (a) enjoy particular bonds with other human beings (e.g., friendship); 
(b) need other human beings (e.g., for basic human needs; to develop the capacity of reason, 
intuition, and possibly prayer or spiritual experiences); and (c) acquire identity in and through 
human sociability (i.e., membership in a group). Unlike animals, human beings also have the 
capacity for higher culture (e.g., the creation of art). Culture presupposes the ability to create and 
sustain community.  
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7.2.2 The Human Family 
The elementary group is the family; without the family, no society can develop. The 
family unit includes the human being’s primary caregivers: the group one is born into and the 
group in which one acquires primary socialization. The human family is the first site for 
socialization—it is the first site where the individual learns his or her roles and other necessities.6 
Members of every family system must learn secure attachments as well as ways to relate to 
individuals and groups in society, including learning how to communicate, listen, and build 
relationships with other communicants.7 Families transmit and translate virtues and vices, 
including good and bad behaviors and appropriate emotions, for their members. Martin Luther 
King, Jr. reflected that his own family was a place “where love was central and where lovely 
relationships were ever present” (cf. Garrow, 1999, p. 33). 
Human sociability is open-ended; individuals flourish differently. Just as the needs of 
individuals and groups evolve over time, so do the meanings and definitions associated with 
individuals and groups. Consequently, all family arrangements are unique and diverse. We can 
distinguish between traditional and nontraditional families. The “traditional family is defined as 
consisting of a husband (male), a wife (female) and their children, although this no longer is the 
predominant picture of family life in [the United States]” (Urdang, 2015, p. 205). Today, less 
                                                        
6 Merton et al. (1957) defined “socialization” as “the process by which people selectively acquire the values 
and attitudes, the interests, skills, and knowledge—in short, the culture—current in the groups of which they are, or 
seek to become, members…. Socialization takes place primarily through social interaction with people who are 
significant for the individual” (p. 287). Merton et al. suggested in Some Preliminaries to a Sociology of Medical 
Education that socialization leads to induction into culture; socialization occurs throughout the life cycle (pp. 40-
41). Merton et al. defined “to socialize” as “to render social, to shape individuals into members of groups (whatever 
they may be–familial, religious or professional)”; this definition is descriptive (p. 289). 
7 Jennifer Roback Morse, in No Families, No Freedom: Human Flourishing in a Free Society writes that 
“The family teaches the ability to trust, cooperate, and self-restrain…the family teaches the skills of individual self-
governance” (Morse in Paul, et al., 1999, p. 290). Morse added that as infants we are helpless, needy, and immature, 
and that in the process of growing up, human beings learn there is more to life than the satisfaction of bodily 
appetites (pp. 294-295).  
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than 30% of all families are considered traditional; traditional families are often referred to as the 
nuclear family (Zastrow & Kirst-Ashman, 1997, Urdang, 2015). By “non-traditional family 
system,” I employ a personal definition of the family arrangement that does not meet the 
classical understanding of the traditional family, e.g., a nontraditional family system might 
include two lesbians or two gay men, a single man, or a single woman. Nontraditional family 
systems may or may not include children. Some might even consider interracial families as part 
of the definition of nontraditional family system.  
7.2.3 Group Membership 
Human beings are born into, and freely enter into, relationships with other human beings, 
even with human beings that do not share the same set of all common values, e.g., the “duty 
club” that includes atheists and Christian members, or even gay-straight alliances. Human beings 
acquire their identity through group memberships. Group membership suggests sameness; group 
exclusion suggests difference. Sameness and difference establish group boundaries, where 
members belong inside or outside the group. Within groups, there are role differentiations whose 
labeling and roles help to construct identity, for example, housewife, New Yorker, male 
religious.  
Human beings are aware of their difference, yet difference does not eliminate the 
possibility of participating in relationships. By using “I,” “we,” and “they” language, difference 
suggests something plural and complex, even fragmented and problematic, about the universal 
group called humanity. Difference can lead to comparison and, at times, insecurity; for example, 
when I judge myself to be adequate or inadequate (cf. the effects of shame; note: no one can pass 
through life without ever experiencing shame). However, difference, once integrated through 
practical wisdom and scientific analysis, finds unity through an exchange of values and ideas.  
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Groups have expectations of individuals. Group expectations include requirements for 
membership and prescriptions for members, some of which differ according to label and role. 
Groups decide what is normal and what is abnormal. For instance, despite recent changes, the 
Boy Scouts of America still do not accept or recognize homosexuals as full members (see the 
U.S. Supreme Court decision Boy Scouts of America v. Dale, 2000). Thus, groups develop 
concepts of group identity and membership—group members maintain senses of self and 
membership.  
Though human beings are inclined towards social groups, they can also be critical of such 
groups by using their reflective capacity. Unlike animals whose actions are determined wholly 
by sense and appetite, human beings can choose principles of tolerance over and against 
principles of intolerance. A human being can step back intellectually and think about 
memberships that are inimical to human nature. For instance, a human being can step back, 
critically reflect on membership in a group like the Ku Klux Klan, and decide not to join. One 
can also reject one’s allegiance to a group that one is born into; for example, a citizen of the 
United States can emigrate.  
7.2.4 Structural Violence: Guilt and Shame  
Martin Luther King, Jr. wrote in The Ethical Demands of Integration that “Every man 
must be respected because God loves him. The worth of an individual does not lie in the measure 
of his intellect, his racial origin, or his social position. Human worth lies in relatedness to God” 
(cf. Washington, 1991, p. 122). At our disposal is the Hindu concept of Satyagraha (nonviolent 
weapon) and noncooperation, whereas “no one need wait for anyone else in order to adopt a right 
course” (Gandhi, 2008, p. 94). In human history, structural violence has been endemic to group 
membership. 
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Structural violence is the systemic harm caused to human beings or human communities, 
which results from intolerance and discrimination, and systematic harm, where the intentionality 
or the purpose of the system is to cause harm.8 At the very least, structural violence leads to the 
marginalization (or ostracism) of individuals or groups who are viewed as different or as 
“others,” not as the same as “us.” Structural violence describes social structures—economic, 
political, legal, religious, and cultural—that stop individuals, groups, and societies from reaching 
their full potential (cf. Gandhi on the Transforming societies, 2008, pp. 67-132). In its general 
usage, the word “violence” often conveys a physical image; however, according to Johan 
Galtung (1993), it is the “avoidable impairment of fundamental human needs or…the 
impairment of human life, which lowers the actual degree to which someone is able to meet their 
needs below that which would otherwise be possible” (p. 106, cf. Farmer et al, 2006).  
Structural violence is often embedded in longstanding “ubiquitous social structures, 
normalized by stable institutions and regular experience” (cf. Galtung in Gilligan, 1997, p. 306). 
Once made an “other” or “othered,” a person’s flourishing is impaired. The possibility and 
potentiality for reaching one’s fullest stable (integrated) identity as an individual and as a 
member of a group are also impinged on by structural violence (Young, 2011). In his chapter 
“Love, Law, and Civil Disobedience,” Martin Luther King, Jr. noted:  
     One seeks to defeat the unjust system, rather than individuals who are caught in that 
system. And that one goes on believing that somehow this is the important thing, to get 
rid of the evil system and not the individual who happens to be misguided, who happens 
                                                        
8 Structural violence can be broken down into two parts, one that suggests a policy component (structural) 
and one that suggests a judgment (violence). When speaking about structural violence, we must always be open to 
hearing and learning from another side, especially by implementing dialogue. “Because they seem so ordinary in our 
ways of understanding the world, they appear almost invisible. Disparate access to resources, political power, 
education, health care, and legal standing are just a few examples. The [concept] of structural violence is linked very 
closely to social injustice and the social machinery of oppression” (Farmer et al., 2006, pp. 1686-1691). Systems of 
structural violence and discrimination that cause, for example, homosexuals shame also perpetuate the universal 
homosexual victim. Such a reality (for example, for homosexuals) is inconsistent with my definition of human 
flourishing. 
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to be misled, who was taught wrong. The thing to do is to get rid of the system and 
thereby create a moral balance within society. (cf. Washington, 1991, p. 47) 
 
A correlate effect of structural violence is the shame a victim feels (as distinct from the 
shame an agent wishes to produce, where the agent inflicts violence and is the source of shame. 
Here shame, as psychological violence, is an effect of structural violence. The shame a victim 
feels is different from guilt. Shame and guilt are both feelings; each has its own affective 
expression and bodily reaction, and each can be grounded in human conduct (to avoid guilt, I do 
what is morally right). Guilt is the feeling that results after a violation. Guilt arises from a sense 
that one has transgressed beyond the law or normative code of conduct. If I rob a bank, and in 
the process of robbing the bank hurt an employee, and am soon caught by the police, I am certain 
to feel guilt. The shame a victim of structural violence or discrimination feels is a form of self-
criticism or self-blame, which targets one’s very being (identity) and not simply one’s action. 
Such shame reduces feelings of joy and interest, causing human beings to feel at times 
humiliation and embarrassment. (In my Ethics section, I examine bad and good shame.) Martin 
Luther King, Jr. wrote in Stride Towards Freedom, “Whenever we are object of criticism from 
white men, even though the criticisms are maliciously directed and mixed with half-truths, we 
must pick out the elements of truth and make them the basis of creative reconstruction” (cf. 
Washington, 1991, p. 489).  
Still, the shame of a victim of structural violence typically expresses itself in the feelings 
of inadequacy: I am or am not a member of the group (ostracism) or I am offensive (disgusting) 
enough to someone or to a group to cause them a moral panic (or alarm). Another form of shame 
occurs through derogatory labeling. Recall for a moment what it might be like for an African 
American to be called a “N#$$er” or a homosexual to be called a “F#$%t.” Such shame cuts 
away at our self-confidence, impinges on our ability to participate in loving relationships with 
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others and actively engage the social life, e.g., friendship and flourishing. (Note: This shame is 
different from the shame a rape or incest victim might feel, who at first might feel that he or she 
caused or is responsible for the act of violence.) 
As far as these labels are based on beliefs about certain groups, we can raise questions 
about the validity of beliefs and subject these labels and beliefs to epistemological critique. I 
address these ideas with knowledge in my Epistemology section. Martin Luther King, Jr., 
reminded us that the whole structure of thought and knowledge seeking must change (cf. Where 
Do We Go From Here? in Washington, 1991, pp. 250-252). Further, for King, the real goal was 
“to awaken a sense of shame within the oppressor and challenge his false sense of superiority…. 
The end is reconciliation; the end is redemption; the end is the creation of the Beloved 
Community” (cf. Garrow, 1999, p. 81).  
7.3 Epistemology 
Epistemology is the study of knowledge and justified belief. Theories of knowledge 
answer questions about what we know as well as test the reliability of truth claims. Theories of 
knowledge typically integrate reason and sense experience. (Note: My term label equals the term 
concept; concepts are connected with beliefs.) As James Cone (2011), the African American 
theologian and father of Black Liberation Theology, noted, truth meant love for Martin Luther 
King, Jr., “the love of God and human love,” neighborly, redeeming love, which generates the 
beloved community (p. 126). It is important to my framework for the Beloved Community to 
examine how we know things, but it is more important to my overall project on character 
formation and human flourishing. Elementary and secondary schools are the primary sites where 
most human beings study and acquire knowledge; attendance at college is not a given—hence, a 
recommendation for my readers to reflect on epistemological racism.  
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Knowledge can be practical, scientific, and interpersonal. In this section, I focus on these 
forms of knowledge as well as knowledge of socially constructed categories and the social 
world. (Other forms include spiritual and intuitive knowing.)  
7.3.1 Three Forms of Knowledge: Knowing-How, Knowing-That, Knowing-You 
The objects of knowledge are of various sorts and include: knowing how to do 
something; knowing objective facts about things, persons, and places; intimate personal 
knowledge of persons and interpersonal relationality; and knowledge of socially constructed 
categories. Each form is acquired somewhat differently. In this subsection, I treat the first three, 
reserving the fourth for later. 
I know how to do things. For example, I know how to write. I know how to ski. This 
knowledge is usually acquired first by demonstration and with the help of another human being, 
and second by practicing what I learned to do. I can engage in a process of self-discovery and 
know more about myself.  
I know objective facts about things, persons, places, nature, and so on. This knowledge 
normally takes a propositional form: I know that the earth is a sphere; I know that I live in the 
Bronx; I know the United States is a nation, and many other facts. The general form of such 
knowledge can be expressed as “S (the subject) knows that P (the propositionally formulated 
fact).” More accurately, propositional knowledge is justified true belief. Thus, S knows that P 
only if S believes that P is true, and that S’s belief that P is justified (by a reliable cognitive 
process). Thus, knowledge requires truth, belief, justification (warrant), and reliability. While 
truth, belief, and justification are (normally) necessary and sufficient for knowledge, I believe 
that reliability, the idea that one’s justification rests on a reliable process, adds a cognitive check 
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or a review to the mental process by which justified true belief becomes the knowing of objective 
facts. (Existential discovery is oblique.) 
Normally, we acquire everyday propositional knowledge through these sources of 
knowledge: perception, introspection, self-discovery, memory, reasoning, and testimony. With 
perception, I know that a rose smells. With introspection, I can tell when I am tired. With self-
discovery, I can tell that I am gay. With memory, I can remember my cell phone number. With 
reason, I explain how a car starts or why structural violence is wrong. With testimony, I can 
know the time and that my grandmother was Polish.  
Scientific knowledge combines the sources we use in everyday knowledge in a 
systematic process of (evaluative, whereas the proper method equals good or bad science) 
inquiry. For instance, if I want to learn about the migratory habits of swans, then I must study 
them in nature, examining trends in mating, nesting, and habitation. More precisely, I conduct 
observations (perceptions), record findings (memory), draw conclusions (reasoning), build on 
another’s research (testimony), and so on. With science, I can also judge inferences (logic). 
Generally, scientific questions lead through a process of inquiry to answers that separate beliefs 
into categories of knowledge and opinion. The separation of beliefs into categories of knowledge 
and opinion requires critical self-awareness, which in science generally takes the form of 
qualitative or quantitative empirical tests.  
Knowledge also comes from interpersonal relationships, e.g., persons and interpersonal 
relationality. For instance, interpersonal relationships give us relational knowledge about how to 
express love appropriately or how to interact with people at work. Such relational knowledge 
starts in the family.  
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7.3.2 Knowledge of Socially Constructed Categories and the Social World 
Our social interactions are heavily structured by beliefs about the attributes of people and 
the social meaning of those attributes. Although many of these have an ethical character (e.g., all 
children should be educated through the 12th grade), some involve social definitions (e.g., a 
family is…, Americans are free people, etc…). Theologians like Gandhi and King asked 
questions about socially constructed categories, namely: Are such beliefs justified? Do such 
beliefs create or lead to justice and the dignity and worth of every human person? 
For some human beings, knowledge of socially constructed categories is based on the 
beliefs they hear at home, during the process of child rearing and through human development. 
For example, children learn from their parents about the positive effects of friendships, and that 
“friend” is identified as a social category. Children learn from their parents’ opinions that it is 
good to have friends. For a negative example, recall that it was common during the pre-Civil 
Rights Movement for Southern White racist families to refer to African Americans as “N#$$er” 
or “Coloreds.” All of the many meanings associated with these vile terms shaped the way 
particular family members viewed, understood, and knew African Americans. The beliefs these 
people had were justified in their view, on the basis of what they heard from people they trusted. 
What we see from these two examples is that: (a) many social categories and labels are 
acquired via socialization; (b) many seem straightforward and innocent (friend, relative; girls, 
boys; baby, teenager; etc.) and fit everyday experience; but (c) some are derogatory, racist, and 
so on, and are rejected by people outside the group that maintains the labels. This difference 
between different categories—those we evaluate for acceptance and those we eventually reject—
raises a critical question for epistemology. In the following section as well as my Ethics section, 
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I elaborate on the key elements of an inquiry into the status of labels and beliefs in which they 
are based.   
7.3.3 Critiquing Labels (Critical Social Inquiry) 
All social categories are associated with perceptions of and beliefs about the group and its 
objective properties, e.g., that homosexuals are promiscuous. Such beliefs are not necessarily 
true beliefs: we can criticize them through objective inquiry. For example, we can subject the 
stereotypical belief ‘all homosexual men are promiscuous’ to a process of inquiry grounded in 
scientific study; we can also collect counter-examples by actually socializing and having intimate 
relationships with people whom one is trying to understand. More broadly, negative labels and 
categories, beliefs, and common role-assumptions can be critiqued for validity in the following 
ways: (a) by locating testimonial injustice and bias, e.g., because you are a N#$$er your 
testimony does not count, as in Harper Lee’s (1960) To Kill a Mockingbird; (b) by checking the 
reliability of myths, opinions, and stereotypes against reason, as well as empirical/scientific 
study (e.g., qualitative and quantitative scientific/social analysis); (c) by evaluating openness to 
dialogue (does the labeled party accept the label?; for example, believe wrongly and commit to 
label, regardless of evidence); (d) by assessing the epistemic vice or virtue of the person 
advocating label/belief, as in the speaker regarding intolerance vs. openness, epistemic vice: 
disposition to rash judgment and epistemic virtue: disposition to prudence; and (e) by 
investigating the limiting effects of negative labeling on human flourishing. In response to such 
critique, it is clear that as a free and critically reflective human being, I can accept or reject a 
negative label or category. Additionally, at times, mistaken beliefs that are central to our self-
concepts may resist corrective experiences (such as women and motherhood) and not developing 
their creative social contribution and talents to their fullest capacity. For Gandhi (2008), “No 
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man can claim that he is absolutely in the right or that a particular thing is wrong because he 
thinks so, but it is wrong for him so long as that is his deliberate judgment” (p. 319). This is the 
key to the success of soul-force (Gandhi, 2008), to distinguish between doing right or doing 
wrong (harm).  
I approach ethics having established an epistemology grounded in a process of inquiry. 
The task of my Ethics section is to present an ethics that provides criteria for evaluating and 
judging the moral appropriateness of social labels and the behaviors and institutions based on 
those labels.9 This presentation is important because it helps in the response to the suffering, 
pain, and hurt caused by people who insult, bully (harass), stigmatize, or label other people as 
objects based on arbitrary characteristics (F@$$ot, N#$$er, K!<e, FA$$y).  
7.4 Ethics  
7.4.1 Introduction 
Society has rules based on labels. Some discrimination and labeling are appropriate, as 
when we tell a legally labeled criminal sex offender that he or she cannot live near a school. How 
do we distinguish between the wrong and right labels and rules? 
Notice four possibilities: (a) I can have an appropriate label and an appropriate rule, e.g., 
male/female and roles regarding the use of one’s gender-specific restroom; (b) I can have an 
appropriate label and inappropriate rule, e.g., male/female and prohibitions against women in 
higher education; (c) I can have an inappropriate label and an inappropriate rule, e.g., racist 
labels and Jim Crow laws targeting African Americans; and (d) an inappropriate label might be 
linked with an appropriate rule. For instance, society at large is not allowed to employ the label 
N#$$er when describing African Americans, but some rappers use the word N#$$er in their 
                                                        
9 There are different approaches and focuses to ethics: the good life, conduct, virtue, among others. Ethics 
is normative, as such ethics should be differentiated from science.  
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lyrics and/or African Americans can employ the term Nigger colloquially within their 
communities as a term of brotherhood, as Tupac Shakur did in his rap album Strictly 4 My 
N.I.G.G.A.Z. (1993) and in the salutary phrase: “What up my N#$$er.” (Note: The use and 
deployment of terms like N#$$er and Queer remain controversial.)  
My method of evaluating or justifying labels and rules does not support moral 
arbitrariness or value neutrality, but rather the building of communities that respect differences 
and treat all group members benevolently. I take mutual recognition as the key idea. Mutual 
recognition, and the respect it entails, stresses the universal idea of our common humanity over 
and above more specific classifications. As rational agents, we expect to be treated as who we 
are by our nature, not like animals who are not autonomous and do not ask to be acknowledged 
for who they are. 
More precisely, mutual recognition requires two kinds of respect: (a) we respect other 
people by recognizing them as ends in themselves, rather than things we value only for our 
exploitation; and (b) we respect people by recognizing their creative contribution to society. 
Only those social labels are morally appropriate which are consistent with these two kinds of 
mutual recognition. For instance, at Columbia University, I am a member of the graduate 
community of doctoral students, but ultimately, I am a member of the human race. At Columbia 
University, I mutually recognize my peers as both educators and social workers and as human 
beings whose desire is to flourish as they choose and to contribute creatively to society. Mutual 
recognition is crucial for personal identity formation and human flourishing. Human flourishing 
involves forming a stable (integrated) personal identity, social belonging, and constructive social 
contribution. One cannot stabilize one’s identity if others do not affirm it or respect it as 
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acceptable, and others must accept social contributions if they are to count as constructive 
contributions.  
Mutual recognition is thus an essential component of human lives; the opposite of mutual 
recognition, disrespect, allows us to see why negative social labeling, insults, and insulting 
behaviors, as well as exclusionary institutions based on those labels, are wrong, e.g., “N#$$er,” 
racism, and the Ku Klux Klan. Negative labels are wrong because they deny a person something 
he or she needs to flourish, namely mutual recognition.  
I now develop some implications of this ethical framework.  
7.4.2 Avoiding Treating People as Mere Means or Children 
During the U.S. Civil Rights Movement, certain civil rights activists used the 
philosophical language of ends and means as a way to emphasize the sacredness of persons over 
things. In using the language of ends and means, civil rights activists told the world that human 
beings should be viewed as persons (ends) and not as things (means). These same civil rights 
activists understood the use of the label Negro by Southern racists to generate a false category, 
which created a false reference to African Americans as mere means or, at best, as children who 
need strong paternal correction. By identifying African Americans as mere means, Southern 
racists refused to acknowledge African Americans as persons or ends in themselves, but reduced 
the quality of their “thingness,” performance, and function; as such, they no longer considered 
them human. By treating African Americans as children, Southern racists used paternalism to 
limit their capacity to flourish as autonomous agents and to problematize the African Americans’ 
responsibility for their own flourishing. The effect of paternalism and objectification on the 
African American worked towards this end: economic and political gains for Southern /White 
racists. The effect of paternalism and objectification on the African American also isolated 
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African Americans, who had to bear their pain and affliction without a dignified place or access 
to the useful tools needed to communicate their suffering to the world. From the lessons of the 
Civil Rights Movement, we know that we cannot treat people as mere means or children; we 
must recognize all human beings as sacred, as ends in themselves. How? 
Human beings recognize other people by respecting them as ends in themselves, rather 
than by reducing them to things or dependent human persons. That is, one respects the other’s 
freedom or autonomy. These same people desire to live human lives and flourish freely (with 
dignity). 
7.4.3 Disagreement Calls for Dialogue 
Human flourishing requires freedom, and to respect someone as free is to respect that 
person as an end and an adult, not as a means or a child. When a person is reduced to his or her 
being a means (e.g., a function, as having a determined-for-them life plan, and not recognized as 
a fully rational or relational being), their human flourishing is limited and their ability to be free 
diminished. As we recognize the “I” in the “thou,” then our consciousness of “I” arises from the 
encounter of the “thou” (Martin Buber, 1971). We are intrinsically tied to each other in love, 
hope, and solidarity; our critical reflection about being and belonging to each other is tied to our 
communion and community.  
It follows from the idea of mutual recognition that laws should not frustrate human 
flourishing and should respect people’s capacity for autonomy and conscience. Human beings 
who are coerced by other individuals or groups act against their consciences; such coercion 
thwarts their capacity to flourish both as individuals and in interpersonal groups. But people 
sometimes disagree about what constitutes human flourishing and whether a given label/rule is 
appropriate or inappropriate.  
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The reality of disagreement grounds the need for dialogue: if we disagree (e.g., about the 
appropriateness of a rule against gay marriage), then mutual recognition requires that we enter 
into a dialogue—rather than just impose the will of the majority on some group. Openness to 
dialogue, attentive listening, and openness to experiencing the other are critical components of 
my ethical system, including the treatment of human beings as ends in themselves.10 Integration 
of another person’s thoughts into my thought system requires agreement, reciprocity, and 
adoption.   
Dialogue is a good principle of moral inquiry: in dialogue, we treat others with both kinds 
of respect. We allow them to say what they experience and believe, and we acknowledge their 
valid contributions to the discussion. Thus, when we enter into an open dialogue with a 
willingness to experience the other openly, we let them speak for themselves as ends, not as 
projections of our own irrational fears and wishes. Fears and wishes that are not rationally 
grounded limit human flourishing and negate positive social labels that are morally appropriate 
and consistent with the two kinds of mutual recognition already discussed above.  
Usually, when two individuals or a group of people dialogue, they respect and recognize 
each other. With respect and recognition, dignity follows, and invalid ideas about individuals and 
groups are dismantled. With dignity follows love of brother and sister, the shared desire to 
eliminate hatred, violence, and evil. When we are wrong about our ideas and conceptions about 
people, when we hear different perspectives about people, we can generate social norms that 
                                                        
10 Douglas B. Rasmussen (in Paul et al., 1999) wrote in Human Flourishing and Human Nature: 
     It remains the case that in order to flourish people must be capable of transcending their own 
perspectives or points of view…. It is certainly true that the achievement of human flourishing requires 
individuals at times to adopt perspectives different from their own. Taking a perspective other than one’s 
own-whether it is ideal, that of a friend, or that of any human being-is a valuable instrument for practical 
wisdom on agent-relative view of human flourishing. An individual’s moral growth, in both its personal 
and interpersonal dimensions, requires that this procedure be used, because flourishing requires learning 
about one’s potentialities and understanding others. (p. 25) 
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recognize men and women with dignity, mutual respect, and recognition. Thus, my ethics 
suggests that moral progress is, at times, birthed from the pursuit of mutual recognition and 
respect. As Cone (2011) reminded us, Martin Luther King, Jr., proclaimed in a sermon at Dexter 
Baptist Church that “Through our sin, through our evil and through our wickedness, we have 
broken communities” (p. 127). Perhaps, for King, the cross, where Jesus Christ hung, is the site 
of dialogue and reconciliation; it is, for him, the place from which Christ-in-this-world creates 
the beloved community between all races and genders (Cone, 2011).  
Real dialogue leads to better solutions for social policy, assuming (a) there is a clear 
perception of the requirements for human flourishing in some area of law, and (b) the 
opportunity to synthesize point(s) of view, such that participants can change their positions or  
at least understand where the other side is coming from and provide the space for social 
differences. Through dialogue, injury and harm are avoided; with consensus, people are open to 
change and account for other people’s position.  
By bridging different viewpoints, a more complete and substantive conversation about 
community and the unity of human beings can evolve into a discourse about human flourishing. 
This approach aims to eliminate the effects of irrational individuals and isolated groups. 
Irrational individuals and isolated groups, who gather into tribes and factions according to beliefs 
and values, frustrate (to the point of preventing) the process of dialogue, as in the case of the 
Taliban. Furthermore, extremism, fundamentalism, factionalism, and tribalism prevent change, 
frustrate reciprocity, devalue interdependence, and enhance or intensify difference. Extremism, 
factionalism, and tribalism also lead to the isolation of tribal and factional members who appear 
more and more irrational and closed to dialogue; this is antithetical to many of the points covered 
in my Human Nature and Epistemology sections. To effect change, we must treat these 
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individuals and groups with mutual recognition and respect. Clearly, this task is complex 
(nuanced), difficult, and slow, but from what we learned during the U.S. Civil Rights Movement, 
it remains efficacious towards the end of eliminating the irrational anger and fear (and rigidity) 
felt by individuals and groups who are on the fringe.  
7.4.4 Bad Shame and Good Shame: Acts and Ethics 
Shame targets being. Since shame targets one’s being, it is good only if the target is a 
corrupt character or behavior that one has become, such as a sexual predator, drunkard, among 
others. To conclude the Ethics section, I address two issues related to shaming. First, we need to 
develop some criteria for judging when shaming or something similar to shaming is morally 
appropriate. Second, when the employment of shame is good (or constructive), as in feeling 
shame for what one has become, such as a drunk, or corrective as with a man’s encounter with a 
brilliant female physicist. To be clear: If shaming can lead to enhanced flourishing, it is 
potentially good; if it shames someone for sowing prejudice, falsehood, and the like in a group, it 
can be good; if it shames someone by targeting a character or a behavior, it can be good; but if it 
excludes people arbitrarily and undermines or thwarts flourishing, it is bad.  
For some, “good shame” leads to feelings of respect, of self-discovery, of anti-narcissism, 
of the need to reassess (critically) one’s culture, of awe (e.g., insight and the “aha” moment of 
self-discovery), of idealization, of reverence, or of protection from the effects of bad shame. 
Through good shame, men and women can critically reassess one’s basic commitments and 
character. Ashamed of being a drunk, a person can take steps to get sober.  
By contrast, the effects of bad or negative shame (induces) includes feelings of 
helplessness, identity degradation (individual character discrepancy), disintegration, 
victimization, and anger. For some same-sex couples, the effects of negative shame are 
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transmitted to members of their nontraditional family, and this limits their ability to flourish in a 
moral and ethical society that sees happiness, self-determination, and empowerment as more 
beneficial than discrimination, structural violence, and inequality. Thus, negative or bad shame is 
stigmatizing.  
7.5 Philosophy of God and Religion 
 
7.5.1 Introduction  
 
Both Mohandas K. Gandhi and Martin Luther King, Jr. saw God as Truth. For Gandhi 
(2008), human beings exist in a state of being (Satya), which is the right name of God (pp. 44-
46). For King, “God is able” in spite of the presence of evil (cf. Washington, 1991, pp. 504-509). 
I believe that Gandhi and King desired that human beings become indifferent to the world 
insofar as the moral high ground and singleness in devotion to God generate the Gandhian 
concept of Swaraj and the Kingian concept of the Beloved Community. Gandhi (2008) 
summarized such a pursuit of God-Truth, stating: 
     Therefore, the pursuit of Truth is true bhakti, devotion. Such bhakti is a bargain in 
which one risks one’s very life. It is the path that leads to God. There is no place in it for 
cowardice, no place for defeat. It is the talisman by which death itself becomes the portal 
to eternal life. (p. 46) 
 
In this section, I am doing something different and new and related to God and to belief 
in God. First, I look at the Philosophy of God, towards the end of suggesting a way of reducing 
the effects of evil through forgiveness. Second, I look at the Philosophy of Religions, towards the 
end of integrating my Ethics section into a discussion about interreligious dialogue and 
interreligious interconnectivity. To do this, I found integrating philosophy and theology helpful.  
7.5.2 Philosophy of God: Reducing the Effects of Evil Through Forgiveness 
In my Philosophy of God section, I deal with the challenges of evil to human flourishing, 
whereas Martin Luther King, Jr., still saw God as able (cf. Washington, 1991, pp. 504-9). Like 
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King, rather than defend God’s existence, I show how evil need not lead one to give up faith. 
More precisely, I show the compatibility of belief and evil at a practical level rather than a 
theoretical level—practical response: one that combines faith with recognition of evil. Belief 
provides additional demands (sic duties) on the response of believers to suffering and evil that do 
not hold for unbelievers. I thus do not “justify” faith with direct reasons for its truth—that is, I 
will not demonstrate the logical compatibility of evil and God’s existence. Rather, I propose 
some considerations of the practical effects of faith for the believer’s response to suffering and 
evil. With King, I agree that the American Romantic poet James Russell Lowell was right: 
Truth forever on the scaffold, Wrong forever on the throne,  
Yet that scaffold sways the future, and behind dim unknown,  
Standeth God within the shadow, keeping watch above his own.  
(cf. Washington, 1991, p. 507) 
 
Our human experience includes two types of suffering: ontic and moral. Ontic suffering 
includes the suffering caused by natural forces such as an earthquake. Thus, ontic suffering does 
not assign moral responsibility.11 Moral suffering results from evil, that is, culpable wrongdoing 
in a moral agent who acts as the source of the harm. For example, a member of the Ku Klux Klan 
who hangs a noose outside the home of an African American family is morally culpable for the 
harm caused to the African American family, their diminished well-being, and frustrated human 
flourishing. Yet, why did (and do) some White southerners still spit on or beat or cruelly treat 
African Americans even after (or as) they were integrated into society? How do people who 
believe in God respond to the suffering caused by human beings through evil actions?  
                                                        
11 Moral evil can also produce ontic evils and vice versa, as when someone is denied medical care and, as a 
result, suffers from an untreated malady. Ultimately, we must conclude that an earthquake is not an evil in itself, 
although human beings can be held responsible for how they respond to the victims. Intolerable harm caused by 
moral evil is preventable.  
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Both believers and non-believers can respond by taking the moral higher ground, namely: 
(a) by working to eliminate evil that deprives men and women the capacity to flourish, and (b) by 
responding to the structural and social causes of evil with mutual recognition and respect. 
Believers have two additional requirements if their belief is to be practically compatible with the 
reality of evil: (c) taking evil as an opportunity for individuals and groups to call on God, to be 
merciful, and to forgive rather than to retaliate (cf. Gandhi’s understanding of non-violence); and 
(d) acknowledging the need for trust in God because evil is a mystery bound up with God’s 
intentions (cf. King’s understanding of God as able). With regards to the third requirement, 
practically, we can see in the Judeo-Christian tradition how to take evil not as grounds for 
rejecting God, but for calling on God for mercy and forgiveness (e.g., the Book of Job, the 
Psalms, Jesus’ crucifixion) and trusting in God. (Note: I am open to the possibility that the third 
and fourth requirement may be adapted for use by non-believers, and pluralistically as the center 
(sic Truth) is de-centered or destabilized.) What about the place of forgiveness in this 
framework? 
Again, forgiveness rests in the power of the victim. Forgiveness yields: (a) removal of 
hostility; (b) charity and compassion; (c) the possibility of apology and contrition; (d) re-
integration of the evildoer into society; and (e) the promise of benevolent relationship based on 
mutual recognition, respect, and human flourishing. Goods of forgiveness for the victim and for 
the perpetrator include mutual recognition and respect; both increased mutual recognition and 
respect promise new beginnings at the time of new dialogues about sameness and difference 
between individuals and groups. Such is the power infused with love and justice that Martin 
Luther King, Jr., talked about in his text, Where Do We Go From Here? In it, he wrote, “It will 
be power infused with love and justice, that will change dark yesterdays into bright tomorrows, 
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and lift us from the fatigue of despair to the buoyancy of hope. A dark, desperate, confused and 
sin-sick world waits for this new kind of man and this new kind of power” (cf. Washington, 
1991, p. 597).  
7.5.3 Philosophy of Religion: Interreligious Dialogue and Interreligious Interconnectivity 
The current global War on Terrorism provides a helpful backdrop to my discussion about 
interreligious dialogue, whereas it is not an American problem but a globalizing and pluralistic 
world problem. (In city systems, some children will arrive at their public school with a beautiful 
array of religious values.) In the global War on Terrorism, a plurality of religions and religious 
institutions find themselves in conflict. By labeling all Muslims as “possible threats to national 
security” and all Christians as “the good guys,” White supremacist society fits members of these 
two groups into artificial categories/labels and roles, e.g., terror suspects and heralds of freedom. 
Negative labeling leads to more and more extremism, factionalism, fundamentalism, and 
tribalism; individuals and groups feel increasingly threatened by distorted claims about their 
identity. Negative stereotypes and depictions lead group members to the fringe, to being out-of-
touch with reality (even anti-West), and towards an unwillingness to enter into interreligious 
dialogue or to accept interreligious interconnectivity. Thus, extremism, factionalism, 
fundamentalism, and tribalism threaten human flourishing by causing disunity. 
As Gandhi and King knew, religion must and can be part of the solution, with its peculiar 
power to transform attitudes (peculiar: access to God and the power of God; exemplars include 
Pope Francis I and the Dalai Lama). To resolve the disunity caused by extremism, factionalism, 
fundamentalism, and tribalism, I employ the concept of interreligious interconnectivity. 
Interreligious interconnectivity takes as its core premise the mutual recognition and respect of 
group and nongroup members and the need for and promise of interreligious dialogue. As such, 
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interreligious interconnectivity necessitates a critical, intersectional dialogue about the social 
world. Interreligious interconnectivity views the social world as good, that our view of humanity 
is enhanced by being open to interreligious dialogue and to experiencing the other who is not a 
member of one’s religious institution but who also does not benefit from negative labeling, 
shame, structural violence, or discrimination.  
The aim is to determine how different religious groups and nonbelievers can live together 
in a shared social world, characterized by mutual recognition and respect. The aim is never to 
humiliate but to win over (King, The Power of Nonviolence in Washington, 1991, p. 13). As 
Cone (2011) noted in The Cross and the Lynching Tree, hate and humiliation “lead to violence 
and alienation, while love and the cross lead to nonviolence and reconciliation” (p. 71). Agape is 
a realizable goal (Cone, 2011). Gandhi (2008) told us that “ruled by love, the world goes on”  
(p. 316). 
Commitment to interreligious interconnectivity and dialogue excludes negative labeling 
and religion-based exclusion of nongroup members from basic human recognition. Negative 
labeling frustrates a sense of belonging, which also fractures and fragments unity. Thus, the key 
is to get to specific issues in such dialogue, to reach pure soul-force. Interreligious 
interconnectivity and interreligious dialogue bring people to a discussion about God and our 
common humanity, for example. Recognition of the latter enables members of different religions 
to recognize each other by their individual and species capacities, through labels, and as 
members of God’s creation who share in the possibilities envisioned by Agape.  
In An Experiment in Love, Martin Luther King, Jr. defined Agape as meaning 
“understanding, redeeming good will for all men. It is an overflowing love, which is purely 
spontaneous, unmotivated, groundless and creative. It is not set in motion by any quality or 
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function of its object. It is the love of God operating in the human heart…It begins by loving 
others for their sakes” (in Washington, 1991, p. 19). Agape is the orienting principle through 
which interreligious interconnectivity promotes human flourishing.  
Interreligious interconnectivity promotes human flourishing in several ways: (a) by 
acknowledging that all men and women are children of God, thus ends in themselves; (b) by 
calling on different religions and different religious leaders not to politicize debate or treat 
members of other groups as mere means; (c) by emphasizing that a community of love and 
brotherhood cannot come into being without the fully moral behavior of all members; (d) by 
recognizing structural violence and discrimination for temporary success at best; and (e) by 
aiming toward a consensus that enhances interaction and cooperation between peoples and not 
negative judgment about an individual’s or group’s identity or worth. Interreligious 
interconnectivity and interreligious dialogue make it possible for mutual recognition and respect 
to help men and women to set aside self-interest and religious imperatives and to see that unity 
and solidarity are more important than extremism, factionalism, and tribalism.  
For human beings to live together in one harmonious whole, they must reflect on 
interreligious interconnectivity. In looking to interreligious dialogue as a way to eliminate 
structural violence and discrimination, human beings must find guidance from their common 
human experience, for it is not enough to appeal ineffectually to good religious intentions. In 
sum, interreligious interconnectivity and interreligious dialogue are critical in promoting human 
flourishing.  
7.6 Conclusion 
Throughout Chapter 7, I demonstrated the influence of Mohandas K. Gandhi and Martin 
Luther King, Jr., on my understanding of how human beings flourish freely as individuals and as 
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members of groups, and more specifically as members of the universal group called humanity. 
My conceptualization of human flourishing is consistent with reflections about my personal life 
and the lives of men and women who surround me in ministry, e.g., in the Anglican Communion 
of which I was received at the Easter Vigil (2015). My conception of human flourishing 
welcomes pluralism, invites dialogue, for a Kairos is a moment open to all. As John J. 
Thatamanil stated in a class lecture at Union Theological Seminary on April 14, 2015, “The 
Beloved Community is more than mere political or religious gesture, it is the end of the moral 
high ground, it begets change in the architecture of society, it addresses structural 
contradictions.” Thus, what is just changes.  
When we consider our globalizing and interreligious world, we see the benefits of mutual 
recognition (mutuality), respect, and interreligious interconnectivity: we see a common core to 
human development and human flourishing. I believe that human flourishing helps direct us to 
the purpose of our life, each in our individual and unique way, as well as overlapping with other 
human beings. The common core constituent of my conception of interreligious interconnectivity 
and interreligious dialogue, which influences human development and human flourishing, is 
Agape.  
Agape is the most durable love, the love that Martin Luther King, Jr., (1957) challenged 
society to adopt in his chapter “The Most Durable Power.” It is the love of the Beloved 
Community, in both the eschatologically yet-to-come and the already here-and-present Kingdom 
of God.  
More often than not, Agape, the moral high ground, has turned enemies into friends, has 
shaped history to reflect humanity’s will to destroy structural violence, systemic harm, and social 
sin (sic all forms of evil). Agape should be our categorical imperative or duty (means) towards 
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the end of goodwill for all people and groups; this same Agape brings about mutual recognition 
and respect. In many ways, our globalizing and interreligious world is facing modernity (again) 
head-first through a technological and environmental revolution. By also breaking down 
insularity, injustice, and groupthink, our globalizing and interreligious world acknowledges this 
reality: the effects of structural violence and discrimination, notwithstanding the test of time and 
space, are real. The effects of structural violence, discrimination, and shame can be reduced, 
even eliminated, by embracing good will for all people. King and Gandhi did not live in fear. 
Like them, we cannot be cowards. We must take risks, be honest, have courage towards truth.  
As Martin Luther King, Jr., told us, God is love. God is not an ideology! Love tells the 
truth; retaliation begets evil, evil multiplies evil (cf. Garrow, 1999, p. 68). King continued, “He 
who loves is a participant in the being of God. He who hates does not know God” (Washington, 
1991, p. 11). Agape (sic love) is the most durable power, it brings about the Gandhian concept of 
Swaraj and the Kingian concept of the Beloved Community.  
As we conclude our journey with Ignatius of Loyola, we can be mindful that it is God’s 
will: that all God’s creatures flourish as beings born in the image and likeness of God. For the 
students attending public schools, including the New York City Department of Education, one 
way to do this is to implement a program of character formation based on the pedagogy and 
educational philosophy of Ignatius of Loyola. Even with the clear separation of faith and 
education, Ignatius himself would agree that it is All for the greater glory of God. Ignatius 
himself would be grateful for that end, and in gratitude, exalt God and pray: Amen.   
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I have organized this annotated bibliography, to assist readers with additional learning about 
Ignatian Pedagogy, Jesuit education, and the Spirituality of the Society of Jesus. I present the 
texts in a self-determined order of importance, therefore the texts are not organized 
alphabetically, but rather in a way that encourages readers and researchers to work their way 
through these texts.  
  
A. HISTORICAL (INCLUDING PRIMARY SOURCES) (from Founding of Society in 1540 to 
the 21st Century) 
  
This section is important because it evidences the thought of St, Ignatius of Loyola, the founder 
of the Jesuits (Society of Jesus) and his first companions. It also evidences the historical 
organization of the Jesuits and demonstrates the sociocultural context through which the Jesuits 
aim to deliver services, e.g., education, retreats, missionary work. Such work is aimed at 
bringing people closer to God, and thereby to increase people’s human flourishing. 
  
1. Ignatius of Loyola - Letters, autobiography, and Spiritual Exercises (Primary Source) 
This book is important because it includes primary source documents, including Ignatius 
letters. The letters detail the formation of the Jesuits and concerns of Ignatius and are helpful for 
knowing the mindset of Ignatius. 
  
2. Ribadeneira - Life of Ignatius (Primary Source) 
This book is important because it is the first official biography of Ignatius. The author is 
an early companion of Ignatius. 
  
3. Palmer - On giving the spiritual exercises: The early Jesuit manuscript directories and the 
official directory of 1599 (1996) 
This book is important because it includes Ignatius’ own remarks about directing the 
exercises. 
  
4. Modras - Ignatian humanism (2004) 
This book is important because it shows the development and relevance of Ignatian 
Spirituality over time. It includes topics on Matteo Ricci, Friedrich Spee, Karl Rahner, Pierre 
Teilhard de Chardin, and Pedro Arrupe. 
  
5. Costelloe - The letters and writings of St. Francis Xavier (Primary Source) 
This book is important because it provides insight into the companionship between 
Xavier and Ignatius. It provides examples of how Ignatian Spirituality and the Jesuits shaped and 
interacted with new cultures. 
 
6. Murphy & Palmer - Spiritual writings of Peter Faber (Primary Source) 
This book is important because Faber is considered the saint of the Exercises. Ignatius 
considered him the best director of the exercises. 
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7. de Camara - Remembering Iñigo: Glimpses of the life of Saint Ignatius of Loyola: The 
Memoriale of Luís Gonçalves da Cámara (Primary Source) 
This book is important because it includes material that became part of Ignatius’ earliest 
autobiography. It offers insight into Ignatius’ humanity. 
 
8. Divarkar - A pilgrim’s testament: The memoirs of Saint Ignatius of Loyola (Primary Source) 
This book is important because it tells the founder of the Jesuits testament and provides 
his paternal instruction, and offers insight into God’s guiding of Ignatius through his conversion. 
  
9. The Constitutions and Complementary Norms of the Society of Jesus (Primary Source) 
This book is important because it represents the spirit of the Society of Jesus and its 
organization and indicates how the Jesuits are to live out their spirituality and who Jesuits are to 
be. 
  
10. O’Malley - The first Jesuits (1995) 
This book is important because it is considered the seminal text of the founding of the 
Society of Jesus. 
  
11. O’Malley - The Jesuits: A history from Ignatius to the present (2014) 
This book is important because it looks linearly at the Jesuits through history, and now 
offers new material on Pope Francis I. 
  
12. Ganss - The Jesuits: Their spiritual doctrine and Practice: A historical study (1964) 
This book is important because it looks at Jesuit Spirituality through the hermeneutic of a 
mystical Ignatius of Loyola, and also looks at controversies in the Jesuit order through the 20th 
century and the doctrine and practices in the history of Jesuit Spirituality. 
  
13. O’Malley - The Jesuits: Cultures, sciences and the arts, 1540-1773 (Volume I and II) (2015) 
These books are important because they offer insights into the suppression of the Jesuits, 
with attention paid to how the Jesuits shaped the development of communities by the Society of 
Jesus. 
  
14. Burson - The Jesuit suppression in global context: Causes, events, and consequences (2015) 
This book is important because it reflects the complex international elements of the 
Society of Jesus. 
  
15. Cordara - On the suppression of the Society of Jesus (1999) 
This book is important because it is the firsthand account of the suppression of the 
Society of Jesus. 
  
16. Battista Nicolini - History of the Jesuits: Their origin, progress, doctrines, and designs 
(2012) 




17. Costello – From Inspiration to Invention: Rhetoric in the Constitution of the Society of Jesus 
(2011) 
This book is important because it offers a fresh look at the spirituality of the 
Constitutions of the Society of Jesus. Connections between the rules of Basil, Augustine, 
Benedict, and Francis are offered. 
 
18. Bangert – A history of the Society of Jesus (1986) 
This book is important because it is the most comprehensive history of the Jesuits. It 
includes the author’s chronological views to the changing ecclesiology, political, and social and 
cultural contexts of the Society of Jesus. 
 
19. Reports and findings of the General Congregations of the Society of Jesus (Primary Source) 
These documents are primary source documents that demonstrate the mission, vision, and 
prayer of the Society of Jesus. These documents reveal how the Society of Jesus shapes its 
organization and planning around contemporary and pressing issues, e.g., climate change and 
fewer Jesuits. 
 
20. Tylenda – A Pilgrim’s Journey: The Autobiography of Saint Ignatius of Loyola (2001) 
This book presents the earliest autobiography of Ignatius as told by the founder of the 
Jesuits to de Camara at the request of his close associates Polanco and Nadal. 
 
 
B. MYSTICAL AND THEOLOGICAL (20th and 21st centuries) 
  
This section is important because it situates the Spiritual Exercises of Ignatius of Loyola in its 
mystical and theological roots. These works address Ignatius’ incarnational theology, reveal his 
mysticism, and treat the Spiritual Exercises through the lens of their contribution to the person’s 
human flourishing in God. These texts interpret Ignatius’ various exercises, meditations, and 
contemplations through the lens of theology and make connections to scripture, e.g., Hebrew and 
Christian Testaments. 
 
1. H. Rahner - Ignatius the theologian (1991) 
This book is important because Rahner develops Ignatius’ remarkable theology, founded 
on perceiving God in prayer. 
  
2. Coutinho - An Ignatian pathway: Experiencing the mystical dimension of the Spiritual 
Exercises (2011)  
This book is important because it helps readers enter the mysticism of the exercises. It is 
a companion piece to the exercises. 
  
3. K. Rahner - Spiritual Exercises (1967) 
This book is important because it lays out Rahner’s theological foundations of the 





4. Thibodeuax - Armchair mystic: Easing into contemplative prayer (2001) 
This book is important because it teaches prayers how to ease into the mystical prayer of 
Ignatius. The author sees these stages as evidence of maturation of prayer: talking at God, talking 
to God, listening to God, and being with God. 
  
5. Segundo – The Christ of the Ignatian Exercises (1987) 
This book is important because it examines the place of Jesus the Christ in the 4-week 
model of the Exercises. 
 
6. Lonergan - The dynamism of desire (on Ignatius’ Spiritual Exercises) (2006) 
This book is important because Lonergan’s cognitional theory/theology (experience, 
inquiry and understanding, judgment and decision making) is used to analyze and evaluate the 
theology of Ignatius. Lonergan proposes an isomorphism between his cognitional theory and the 
strategy of the Exercises. 
  
7. Cusson – Experience of God as accomplishing within us his plan of salvation (1988) and 
Spiritual Exercises made in everyday life: A method and a Biblical interpretation (1988) 
These books are important because they look at the relationship between St. Paul and 
Ignatius. Cusson locates Ignatius theology in God’s plan of salvation for human beings as 
presented in the Scriptures. 
  
8. H. Rahner - The vision of Ignatius in the Chapel of La Storta (1979) 
This book is important because it ponders Ignatius’ mystical experience in the chapel of 
La Storta. 
  
9. Rupnik - Human frailty, divine redemption: The theology and practice of the Examen (2012) 
This book is important because the author explores these theological truths of prayer, our 
call to union with Christ, the place of memory in life-giving relationships, the effect of sin and 
sinfulness on relationships, the power of the redemption in our life, union with the three Persons 
of the Trinity, and our need to discover that we are loved. 
  
 
C. SPIRITUAL EXERCISES AND THE IGNATIAN RETREAT  (From Founding of Society of 
Jesus in 1540 through 21st Century) 
  
These texts represent different versions of the Spiritual Exercises, e.g., the traditional “30-day” 
retreat, the 18th and 19th Annotations (aka retreats in everyday life). These texts are used as 
maps or guidebooks for retreatants who desire to pursue greater intimacy with God, to enhance 
their human flourishing, e.g., to improve their relationships with God, self, and others. Such 
works provide data about the various exercises, meditations, contemplations that Ignatius 
proposed as helps and directions for retreatants.  
  
1. Fleming - Draw me into your friendship: The Spiritual Exercises (1996) 
This book is important because it offers a literal and contemporary translation of the 
exercises. I used this text in my own retreat and when directing people through the retreat. I have 
also used it in parish settings and for days of prayer with students.  
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2. Fleming - Like the lightning: The dynamics of the Ignatian Exercises (2004) 
This book is important because it offers a commentary on the movements of the 
Exercises, specifically looking at the 4 weeks of the Exercises and specific meditations, 
contemplations, and exercises. 
 
3. Mariani - Thirty days: On retreat with the Exercises of Ignatius (2002) 
This book is important because it is a memoir of a leading scholar of Gerard Manley 
Hopkins. It speaks about introspection, self-revelation, and spiritual renewal. 
 
4. Ivens - Understanding the Spiritual Exercises and Ivens – The Spiritual Exercises of Saint 
Ignatius of Loyola (Companion Volumes) (2000 and 2004) 
These books are important because they unravel the inner workings of the Exercises and 
go hand in hand with the author’s translation of the Exercises. 
  
5. Tetlow - Making choices in Christ: Foundations of Ignatian Spirituality (2008) 
This book is important because it speaks to discernment, and how to discern God’s will 
by using the tools of Ignatian Spirituality. 
  
6. O’Brien - The Ignatian adventure: Experiencing the Spiritual Exercises of Ignatius Loyola in 
daily life (2011) 
This book is important because it connects Ignatian spirituality to faith and everyday life. 
The book offers 32 weeks of prayer and meditations, speaking especially to the personal 
encounter with God. 
  
7. Tetlow – Choosing Christ in the world (19th Annotation) (2000) 
This book is important because it is the seminal text of the 19th Annotation with 
supplemental material. It is an aid for spiritual directors. 
  
8. Toner - Discerning God’s will: Ignatius of Loyola’s Teaching on Christian decision making 
(1991) 
This book is important because it addresses the call to seek God, to find God in all things. 
The book defines spiritual consolation and desolation. It looks at freedom, indifference, and 
decision making in Christian life. 
  
9. Toner - A commentary on Saint Ignatius’s rules for the discernment of Spirits: A guide to the 
principles and practice (1982) 
This book is important because it evaluates difficult texts and treats controversial issues 
associated with discernment, e.g., the existence of created spirits. 
 
10. Aschenbrenner - Stretched for greater glory: What to expect from the Spiritual Exercises 
(2004) 
This book is important because it provides a sense of relevance of the exercises for 




11. Sheldrake - The way of Ignatius Loyola: Contemporary approaches to the Spiritual Exercises 
(1991) 
This book is important because it provides the main elements of the Sp. Ex. Text and 
includes a practical commentary on the dynamics of the exercises. Twenty chapters provide 
various commentary. 
  
12. Murphy - The Spiritual Writings of Pierre Favre (1996) 
This book is important because it details the writings of Pierre Favre, the man Ignatius 
saw as the mystic of the exercises, the best director of the retreat. 
  
13. Fleming - Notes on the Spiritual Exercises of Ignatius of Loyola (1983) 
This book is important because the 39 chapters in this text treat Ignatian Spirituality in 
comprehensive and different ways. 
  
14. Buelta - Psalms to accompany the Spiritual Exercises of St. Ignatius Loyola (2012) 
This book is important because it is a collection of a series of contemporary psalms, 
personal meditations born of the author’s prayer, a life’s journey with the Spiritual Exercises of 
St. Ignatius Loyola. 
 
 
D. IGNATIAN SPIRITUALITY (20th and 21st Centuries) 
  
This section exemplifies the Western desire for Ignatian Spirituality and includes works that 
attempt to make Ignatian Spirituality and the Spiritual Exercises readily available for men and 
women who seek to flourish in relationship to God. This section is important because it 
demonstrates the response of Jesuits and lay people trained in Ignatian Spirituality who seek to 
maintain the vibrancy and vitality of Ignatian Spirituality as the number of Jesuits declines 
worldwide. 
  
1. Lonsdale - Eyes to see, Ears to hear: Introduction to Ignatian Spirituality (2000) 
This book is important because Lonsdale argues about the primacy of discernment in the 
life of the Christian. 
 
2. Martin - The Jesuit guide to almost everything (2012) 
This book is important because Marin is the second most famous Jesuit in the world; this 
text demonstrates the influence of Ignatian Spirituality on younger Roman Catholics.  
  
3. English - Spiritual freedom: From an experience of the Ignatian Exercises to the art of 
spiritual guidance (1995) 
This book is important because it examines the place of freedom in Ignatian Spirituality. 
English provides meditations of the Spiritual Exercises, and helps spiritual counselors develop a 





4. Kolvenbach - The road from La Storta: Peter-Hans Kolvenbach, SJ, on Ignatian Spirituality 
(2000) 
The Road from La Storta is a collection of 20 chapters by Peter-Hans Kolvenbach, 
former superior general of the Society of Jesus, about the mission of the Jesuits. This book is 
important because He challenges Jesuits, and all followers of Ignatius, to consider this mission, 
which he examines from spiritual, analytical, and sociopastoral perspectives. 
  
5. Fagin – Putting on the heart of Christ (2010) 
This book is important because it looks at the Exercises through the lens of virtue ethics. 
Fagin explores 15 virtues throughout the book, including gratitude, reverence, and forgiveness 
and treats them through the context of the Spiritual Exercises. 
  
6. Au – By way of the heart: Toward a holistic Christian Spirituality (1991) 
This book is important because it is written by an ex Jesuit who is also a psychologist. Au 
recommends an embodied spirituality of gospel values. 
  
7. Hughes – God of surprises (2008) 
This book is important because the author analyzes the Kingdom of God through the 
Spiritual Exercises. The book also treats the human person’s relationship with the institutional 
church. 
 
8. Barry – Finding God in all things (2009) 
This book is important because it treats one of the most important themes of the Jesuit 
prayer, the examination of conscience, finding God in all things. 
 
9. Barry – Contemplatives in action (2005) 
This book is important because it also treats a key piece of Ignatian Spirituality—being a 
contemplative in action. Such material is important for its connection to the corporal and 
spiritual works of mercy. 
  
10. Silf – Landmarks: Explorations in Ignatian Spirituality (1998) 
This book is important because it is one of the few on Ignatian Spirituality written by a 
woman. A practical book that helps readers discover and deepen their own spiritual journeys. 
 
11. Gallagher - Discernment of spirits: An Ignatian guide for everyday living (2005) 
This book is important because it is written by an Oblate of Mary. The book presents 
Ignatius’ rules for the discernment of spirits and aids readers in implementing them in their 
everyday life. 
  
12. Blackie - Rooted in love: Integrating Ignatian Spirituality into daily life (2013) 
This book is important because it is another text by a woman. It offers a blend of life 





13. Gallagher - Discerning the will of God: An Ignatian guide to Christian decision making 
(2009) 
This book is important because Gallagher steeps Christian decision making in vocation 
and living a full life in God. It is countercultural today to live one’s life according to God’s will. 
  
14. Gallagher - The Examen prayer: Ignatian wisdom for our lives today (2006) 
This book is important because it is a commentary and step-by-step guide to practicing 
the Examination of Conscience. 
  
15. Silf - Inner compass: An invitation to Ignatian Spirituality (2007) 
This book is important because it is in its 10th anniversary. The revised text includes a 
new introduction and personal invitation to the reader, a greatly expanded resource section, and a 
new design aimed at a new generation of spiritual readers. 
 
16. Thibodeuax – God’s voice within: The Ignatian way to discover God’s will (2010) 
This book is important because it teachers readers how to become prayers. It helps them 
to discover God’s will for them, and that God works from within us. 
 
17. Fleming – What is Ignatian Spirituality? (2008) 
This book is important because Fleming is a master of Ignatian Spirituality. He writes in 
his text that “God who loves us creates us and wants to share life with us forever. Our love 
response takes shape in our praise and honor and service of the God of our life.” Fleming 
presents Ignatius’ life vision, work vision and vision of love. 
  
18. Healey – The Ignatian way: Key aspects of Jesuit Spirituality (2009) 
This book is important because it treats Ignatian Spirituality through the lens of its 
relationship to the founders of other religious orders. 
 
19. Lowney - Heroic leadership (Ignatius and corporate world) (2005) 
This book is important because it demonstrates why people seek out Ignatian formation, 
which transforms cultures and people—it suggests that the Jesuits shape culture. 
  
20. Sheldrake - Spirituality and history: Questions of interpretation and method (1998) 
This book is important because the author does not just take spiritual traditions at face 
value, but attempts to uncover the cultural and socially-defined questions that were being posed. 
He does this as a Jesuit informed by Ignatian Spirituality. 
  
21. Wakefield - Sacred listening: Discovering the Spiritual Exercises of Ignatius Loyola (2006) 
This book is important because it looks at the place of the Exercises in non-Catholic 
traditions. The author examines the profound gift of God’s mercy and forgiveness, the goals and 
values exemplified in the humanity of Christ and the price of redemption, and the cost of 





22. Kane – Building the human city: William F. Lynch’s Ignatian Spirituality for public life 
(2016) 
Fr. William Lynch, SJ, used Ignatian Spirituality to warn against polarization in  
culture and political life. Lynch believed components of Ignatian Spirituality, e.g., healing 
discernments and the transformation of sensibilities (artistic, intellectual) to promote change  
and transformation of society. The three purposes of the book are: (a) to cultivate society,  
(b) to remember William Lynch’s contributions to the field of teaching and learning, and (c) to 
introduce readers to a spirituality that is both “thoroughly religious and appropriately secular” 
(see p. xiii). 
 
23. Dyckman et al. - The Spiritual Exercises reclaimed: Uncovering liberating possibilities for 
women (2001) 
This text uses a critical feminist lens to interpret women’s experience of Ignatian 
Spirituality. It proposes new forms of prayer based on feminist interpretations of, e.g., the 30-day 
Silent Retreat created by Ignatius of Loyola. 
 
24. McCoy - Ignatian Spirituality and Christian in The Way, 93, 91-106 (2015). 
“Ignatian spirituality is about the direct encounter with God, which is always healing, and 
ultimately empowering. Feminism is about the full empowerment of the human person, which is 
healing. These two approaches are complementary and, when taken together, lead to greater 









Instructions for Taking this Survey 
 
The following anonymous survey asks every Loyola Academy student to answer a 
series of questions about Loyola Academy, the school day, the afterschool program, 
and in some cases, about life in general. The Loyola Academy Encore Program of 
Character Formation is the program that you attend after the regular school day ends, 
which includes Encore, Study Hall and Afternoon Assembly. (This survey is modeled 
after the California Healthy Kids Survey 2005, California Department of Education After 
School Program Survey ASPS-Exit, Fall 2006 Grades 4-6.) 
 
• Your answers will help make Loyola Academy and the Loyola Academy Encore 
Program of Character Formation better.  
• There are no right or wrong answers. This is not a test.  
• Please read every question carefully.  
• Clearly mark all of your answers on the survey questionnaire. 
 
Please do not write your name on this survey, this is an anonymous survey.  
We want your answers to stay private! 
 
No one but you will know how you answered. 
 
 
Thank you for taking this survey! 
 
1.         Please copy, in the space provided, today’s date from the blackboard ___________________ 
 
 
2. Please copy, in the space provided, the time right now from the blackboard _________________ 
 
 
3. How do you identify your race/ethnicity? (For other, please write-in the space provided, how you identify.) 
 
 African-American    Asian    Caucasian              Hispanic        Other:___________ 
 
4. How old are you?  
 
11 years old         12 years old             13 years old                  14 years old 
 
  
I. General Questions.  
(Please circle your answer to the following questions.) 
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I. General Questions continued.  
(Please circle your answer to the following questions.) 
 
5. What grade are you in now?  
 
 6th grade         7th Grade          8th Grade 
 
6. Yesterday, how much time did you spend watching TV or playing video games?  
 
0) None, I didn’t watch TV or play video games yesterday         1) Less than 1 hour  
2) About 1 hour              3) About 2 hours    4) 3 or more hours  
 
7.  When you are not in school, how often do you read books, magazines, or newspapers for fun? 
 
0) Almost never         1) A few times a week   2) A few times a month        3) Almost every day 
 
8. Do you feel safe in the neighborhood where you live? 
(Safe means that you do not worry about random acts of violence happening to you.) 
 
0) No, never  1) Yes, some of the time      2) Yes, most of the time       3) Yes, all of the time  
 
9. This school year, how many times have you hit or pushed other kids to hurt them during 
Loyola Academy’s Encore Program of Character Formation when you were not just playing 
around? 
 
0) 0 times                 1) 1 time                        2) 2 times                               3) 3 or more times 
 
10.       In how many classes did you receive less than the grade “C” during the 2nd Quarter?  
 
0) None 1) one      2) two      3) three  4) more than three 
 
11.       This school year, have you received a blue journal for behavioral probation? 
0) No   1)   Yes 
 
If Yes, for how many quarters? 
1) 1     2) 2       3) 3       
 
12.        This school year, have you received a green journal for academic probation?  
0) No  1)   Yes 
 
If Yes, for how many quarters? 
1) 1     2) 2              3) 3       
 
 
II. Please respond freely and honestly to the following sets of questions about some of your       
experiences at Loyola Academy? (There are no right or wrong answers.) 




























15. What are some of the ways that you participate in the Loyola Academy community (i.e. Service  














16. Please describe how you get along with members of Loyola Academy’s other grades (i.e. 6th, 
7th, 8th &    














































III. Questions about personal goals and abilities. 
(Please circle your answer to the following questions.)     No       Maybe  Yes 
 
18. Can you do most things if you try?         0            1       2 
 
19. Are there many things that you do well?        0            1           2 
 
20. Do you have goals and plans for the future?         0            1           2 
 
21. Do you plan to go to college or some other school after high school?     0            1           2 
 
22. Have you ever thought about dropping out of school?       0            1           2  
 
 
IV. How do you feel about Loyola Academy’s Encore Program of Character Formation?   
(Please circle your answer to the following questions.) 
 
                                                                                                                None  
           







Do you feel welcomed by teachers and staff to participate in 
all Encore activities? 
 
Does the Encore staff care about you?  
 





  1 
 
 










Does the Encore staff tell you when you do a good job?  
 
0  
   












   






Does the Encore staff believe that you can do a good job?  




28.  Do you enjoy the other students in your Encore class?  0     1    2  
29.  
Are you happy to be at this Encore Program of Character 
Formation?  
0   1    2  
 
30.  
Do you feel like you are a part of this Encore Program of 
Character Formation?  
0    1    2  
31.  
Do you feel safe during the Encore Program of Character 
Formation?  



















 1  






                                                                                    















34.  Do you do things that you don’t usually get to do?  0  1  2  3  
 
 
35.  Do you do things that really make you think?  0  1  2  3  
36.   
Do the activities really interest you?  
0  1  2  3  
 
 
VI. On a scale of 1 to 10, with 1 equaling the least amount of time and 10 equaling the most 
amount of time:  
During a normal week in Loyola Academy’s Encore Program of Character 
Formation, how often do you do the following things?  
(Please circle your answer to the following questions.) 
 
   
 
37. Homework               (Least)  1        2        3         4         5         6         7         8        9       10 (Most) 
 
    
38. Reading activities  (Least)   1        2        3         4         5         6         7         8        9       10 (Most) 
 
39. Writing activities  (Least)   1        2        3         4         5         6         7         8        9       10 (Most) 
 
 
40. Math/Science  
      activities                    (Least)   1       2        3         4         5         6         7          8        9        10 (Most) 
 
41. Arts activities  
      (music, dance, art)  (Least)   1        2        3          4         5         6         7         8        9       10 (Most) 
 
42. Sports and games  (Least)   1        2        3          4         5         6         7         8        9       10 (Most) 
 




V. Questions about the activities in Loyola Academy’s Encore Program.                             
 
 




VII. How much has Loyola Academy’s Encore Program of Character Formation helped you with any 
of these things? (Please circle your answer to the following questions.) 
         
44. 
 
Feel more like a part of  
your school                                             0                                 1                               2                                3  
45.  Read better                                             0                                 1                               2                                 3  
46.  Write better                                             0                                 1                               2                                 3   
47.  Solve math or science problems             0                                 1                               2                                3 
48.  Do better with your homework                 0                                1                               2                                 3 
49.  Make new friends                                    0                                 1                               2                                 3 
50.  Do better on your report card                  0                                 1                               2                                 3 
51.  Get into less trouble at school                 0                                 1                               2                                 3 
52.  Avoid fights                                             0                                  1                               2                                 3 
53.  Get along with others                              0                                  1                               2                                 3 
54.  Not use alcohol or other drugs                0                                  1                               2                                 3 
55.  Learn to eat more nutritious food            0                                  1                               2                                 3 
56.  Feel safer after school                            0                                  1                               2                                  3 
57.  Attend school more often                        0                                 1                               2                                  3 
 
 
VIII. Loyola Academy student feedback. (There are no right or wrong answers.) 
 
58. Please name as many or as few activities that you would like added to the Loyola Academy Encore  









59. Please provide any additional comments about things you like and dislike about the Loyola Academy      







THANK YOU FOR TAKING THIS SURVEY! 
  













In response to my research questions the following hypotheses were generated: 
 
The Encore Program of Character Formation (Encore Program) needs a more formal 
structure, one evidenced by a distinct and clear curriculum, the writing of goals and objectives to 
better ensure that it is meeting Loyola Academy’s mission and purpose and to provision for 
future program evaluations. 
 
Loyola Academy students are satisfied with the program, but can offer input, from their 
perspective on how to improve programming and to enhance the program’s implementation and 
design.  
 
Loyola students develop self-worth and self-esteem and discover new things about their 
selves through the Encore Program. 
 
Encore Programming is flexible and meets student demand for activities.  
 
The Encore Program intentionally creates an atmosphere conducive to youth 
development, including shared goals and long-term growth in student maturity.  
 
Encore Program mentors and staff encourages their students to develop skills and 
emotional well-being.  
 
The Encore Program is teaching students to love to learn and to integrate their identities 
as boys, as students from high-risk neighborhoods and communities. 
 
All faculty/staff/administrators/parents are on board with the Encore Program and Encore 
Programming pedagogy.  
 
Crime and violence in communities are reduced for student populations that remain 
actively involved and committed to after-school programming (cf. the Youth Promise Act, 2009, 





Results: Student Age and Self-Esteem 
 
 
I. Student Age and Self-Esteem (Chi Square) 
 












Yes, I can do















Results: Student Grade Level and Development of Social Skills 
 
 
II. Student Grade Level (6, 7 & 8) and the Development of Social Skills 
(ANOVA) 
 
Question: Does the Encore Program Encore Program of Character 
Formation (Encore Program) promote the development of social  
skills? 
 
How much has Loyola Academy’s Encore Program helped you… 
 Mean Square F Sig. 









































































Comment: While the data suggested some significance in two of these questions, it would 
have been better to administer these questions in the recommended pretest/posttest 
format. In the student’s mind, the Encore Program of Character Formation promotes less 
trouble at school, but does not help them do better on their report card.  
  








Results: Student Age and Intensity of Activity 
 
 
III. Student Age and Intensity of Activities Performed During the Encore 





































The following graph represents the 
breakdown in the response "most” for 11-
year-olds. Most signifies the most time spent 
on a particular activity during the Encore 
Program of Character Formation. 
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Comment: Do the 12-year-old responses evidence the Hawthorne Affect? 52% of 12-
year-olds spend most of their time during the Encore Program praying/talking to God; 






































The following graph represents the 
breakdown in the response “most” for 12-
year-olds. Most signifies the most time spent 
on a particular activity during the Encore 









 21 % 33 % 
4 % 
The following pie graph represents the breakdown in 
the response “most” for 13-year-olds. Most signifies 
the most time spent on a particular activity during the 
Encore Program of Character Formation.   
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           Comment: As age increases there seems to be greater similarities in how the students, age    
           12, 13 and 14 respond to what activities they spend the most time on. This could suggest   



























































The following pie graph represents 
the breakdown in the response “most” 
for 14-year-olds. Most signifies the 
most time spent on a particular 
activity during the Encore Program of 




Results: Sense of Belonging 
 
IV. Sense of Belonging amongst 12 and 13-year-olds in the Encore Program of 
Character Formation (Encore Program) 
(T-Test) 
 
Question: Does the Encore Program increase students’ age 12 and 13-years old 
sense of belonging? 
 
Question                                 Age       N         Mean        T       Sig.         Mn Diff.  
 
Do you feel welcomed by 
teachers and staff to  
participate in all Encore 
activities?    
                                                12        14        1.57         .149      .762         .026 
                                                13        22        1.55         .148 
 
Does the Encore staff 
care about you? 
                                               12        14         1.64          .032       .893        .006 
                                               13        22         1.64          .031 
 
Does the Encore staff 
tell you when you do a  
good job?  
                                               12       14          1.71          1.171       .204       .260 
                                               13       22          1.45          1.196 
Does the Encore staff  
listen when you have 
something to say?                 12        14          1.21           .655         .331      .169 
                                              13        22          1.05           .640  
 
Does the Encore staff 
believe that you can do a 
good job?                              12       14           1.79           .933          .053      .149  
                                              13       22           1.64           .965 
 
Do you enjoy the other 
students in your Encore 
class?                                    12       14            1.29           -.736         .134     -.123 
                                              13       22            1.41           -.748 
Are you happy to be at 
this Encore Program 
of Character Formation?      12       14             1.64            1.126        .112      .234 
                                             13        22            1.41            1.202 
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Appendix G 
Logic Model Situation 
The Loyola Academy Encore Program of Character Formation is an afterschool program designed to help current students to 
succeed in life and in school, and to prepare them for further study in high school and college.  
 
Inputs Outputs Outcomes 



























School-Wide Curriculum Under 
Review 
            *Student Attendance: 6th,    
              7th, and 8th grade students  
              (N=Entire student  
                population,  
               58 students) 
             *Partnerships in student  
              Development between  
              parents and Loyola  
              Academy =  personal   





Delivery of Encore Programming 
to help Loyola actualize its 





Facilitate Student’s needs and 
support student development 
When no 
changes 


















a better sense 






















































Assessed Hypotheses (Linked to Outcomes) Summary 
*Encore Program is meeting Loyola’s mission and purpose 
*Students are satisfied with the Encore Program 
*Encore Curriculum is meeting unspecified programmatic 
goals 
*Encore Program teaches students to love learning, to 
integrate their identities  
*All faculty/staff/administration/parents are on board with 
Encore Programming and Pedagogy 
Loyola Academy gains data to further enhance the current 
school-wide curriculum review, and identifies gaps/needs in 
the Encore Program of Character Formation curriculum. 
 
External Factors (implicit) 
*Multiple family types and backgrounds 
*Environmental factors (e.g., crime) 
*Unrecognized and untreated behavioral and learning 
disabilities  
*Highly structured school day 
*Grades/Test Scores 
*African-Americans and high-risk student population 
*80% of students qualify for free and reduced lunch program 
*Peer pressure influencing student behavior 









Pedagogical Approach Definition Significance 
Traditional Pedagogy The teacher educates the 
student, who presents as a 
passive recipient of 
knowledge. 




Students develop culturally 
critical perspectives that 
challenge privilege and 
support students as they 
integrate cultural identities. 
Through student learning, 
cultural competence and 
critical consciousness students 
develop fluency in other 





education, rooted in 
experience and deepened by 
reflection that leads to praxis 
(action) and reinforced by 
self-evaluation. 
Emphasizes the integrity of the 
interrelationship between 
teacher, learner and subject 
within the real context in 
which they live. Teaching is 
practical and systematic, with 
the educational mission of 
forming young men and 
women for others.  
 
